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In the Name of Allah, The Most Merciful, The Most Compassionate 


Preface 


'Amr bi al-Maroof wa Nahi Ari al-Munkar' (Enjoin the 
good and forbid the wrong), a Quranic concept, holding 
key to the world view and value system of Islam, is 
discussed at length in the present book. The discussion 
brings home the points about the nature of this mission of 
Islam - modes of its enforcement, its relevance, and the 
changes that it brings about in society. 

With reference to the prophetic mission, a number of 
terms have been employed in the Qur'an, of which 'Amr bi 
al-Maroof wa Nahi An al-Munkar' is the key concept. 
Terms other than 'Amr bi al-Maroof wa Nahi An 
al-Munkar' lay emphasis on a particular aspect of Deen' 
(the Divine way of Life). Nonetheless the underlying 
spirit is the same. 

The importance of Amr bi al-Maroof wa Nahi An 
al-M unkar *, as is evident from even a cursory glance at the 
Qur'an and Hadith, can hardly be overlooked. Not only is 
it a characteristic of the Muslims but it also protects 
them from ruin. 

There are, however, a number of questions about the 
nature and scope of this duty, for example, whether it is 
incumbent on all Muslims or on a few. Is it to be 
performed among Muslims alone? The book attempts at 
providing answers to the questions related to the nature, 
scope, prerequisites, and conditions and regulations of 
' Amr bi al-Maroofwa Nahi An al-Munkar'. Many Qur'anic 
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verses dealing with 'Amr bi al-Maroof wa Nahi An 
al-Munkar' bring out the details about the nature, scope 
and conditions of 'Amr bi al Maroof wa Nahi An 
al-Munkar'. Of these verses and 'Ahadith', the more 
explicit ones have been quoted to adduce points. Since 
many points discussed in different chapters are recurrent 
and inter-related, the reader is therefore requested to 
study the book as a whole. Closely related to 'Amr bi 
al-Maroof wa Nahi An al-Munkar', is the concept of 
'Dawat Ila al-Khair' (Calling others to all that is good), as 
referred to in the Qur'an. A brief discussion on this 
concept made in the first chapter, would help one 
appreciate well the concept of'Amr bi al-Maroof wa Nahi 
An al-Munkar'. Mine is not a scholastic approach. I have 
tried to compile the directives made by Allah and the 
Prophet (P.B.U.H.) for the benefit of those who believe 
in the Book and Sunnah; without calling anything into 
question. The divergence of opinion about the 
interpretation of certain Quranic concepts is a healthy 
sign subject to the condition that interpretation is made in 
terms of reference that are not contrary to the spirit of 
the Quran and Sunnah. For, any viewpoint contrary to the 
spirit of the Qur'an cannot be acceptable. The 
interpretation must be in line with the purport of the 
Qur'an. I have tried to examine all issues related to this 
concept, including the controversial ones. This should, I 
believe, lend authenticity to this book. 

Nonetheless, some mistakes might have crept into my 
work, which, if pointed out by readers, would be rectified 
without any reluctance on my part. May Allah accept my 
effort and make it useful for readers. 

(Maulana) Jalaluddin Omari 24th Feb. 1966 
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Translator’s Note 

'Maroof and Munkar' is an eminently scholarly work, dealing 
with a theme which individuals and institutions cannot live without. 
They come across situations on a daily basis when they have to 
trim the sails to keep the boat of life on an even keel. A word of 
advice has to be tendered here and a hand raised in anger has to 
be restrained there; a lamentation over lethargy is heard here and 
the erosion of values is bemoaned there; a sense of duty has to be 
aroused here and the voice of conscience has to be made 
compelling there. The sorry state of affairs prevailing ubiquitously 
makes the need of this book pressing and the demand for this book 
urgent. 

In response to the demand for this book, the original Urdu 
version has gone into six editions. An Arabic version was brought 

out. Based on the Arabic version,aTurkish version was published. 

Within India, this book has been translated into Hindi, Bengali and 
Tamil. The book has also been published in Pakistan and has 
evoked a wide response. 

The vast and unwieldy material available for this book has 
been studied and sifted, analysed in depth and presented with skill, 
organized systematically and communicated lucidly by Moulana 
Syed Jalaluddin Umari. In the process, he has drawn generously on 
the tall and towering scholars of Islam. His argument is thus made 
authentic and rendered convincing. A book reflecting such 
erudition and commanding such relevance poses a challenge to 
translators. 

The first English translation of this book could not avoid 
certain inadequacies. After editing and amending the first three 
chapters extensively, it was felt that a full-fledged translation was 
called for and so the rest of the book was translated anew. After 
all, translation is not epitomisation. Giving a gist of the excerpts 



12 


Maroof and Munkar 


runs the risk of distortion or focus shift. To be fair to the author 
and to the authors he quotes, translation should pursue the text as 
closely as possible, so that the genuine voice of the author is 
neither stifled nor marginalised. The translator should re main 
unobtrusive and self-effacing. With this aim in view, the second 
translation is being offered. A slight improvement on the first 
version may justify the effort. The translator, however, is aware 
that the scope for improvement remains wide. 

Usman Muhammad Iqbal 
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CHAPTER I 

Calling others to All that is Good 


Injunction for calling others to all that is good 

In the Surah, "The House of Imran" occurs this divine 
Command addressed to the Believers: 


(i-r^i/jn Ojjsiliii' (*■#> jtj JP bjHJ 


Let there arise out of you a band of people 
inviting to all that is good enjoining what is right, 
and forbidding what is wrong: They are the ones 
to attain felicity. (3:io4) 

The above verse is preceded by a reference to the 
Jews who have rejected the true religion and who keep 
themselves busy in dissuading others from accepting it. 
That is the reason for their privation of guidance and for 
their falling out of God's favour. Muslims have been, 
therefore, asked to attain piety and adhere to the tenets of 
Islam till their last breath. They have been also asked to 
unite against evil forces and be not divided among 
themselves. 

These commandments relate to their personal lives. 
Then an interpersonal agenda is given. They have been 
directed to invite mankind to all that is good and to enjoin 
good acts and forbid all wrong acts. The point under 
discussion has been elaborated by Imam Razi's remark 
qouted below: 


JaI v-rtp iUUteJt dl $1 ^ 451 

JjUpS... i! 
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J[t» Jfcil UJi ... J jji\ M[J ( ^ 9 < u- J* 

(*■*/*' ^ • • -<jW i'j <£ Vj'^A jA j-wjjl 

. i*M\j jUj_y j jji\ t \H[j 

God had condemned the people of the Book on 
two grounds in the preceding verses. First, they 
have been censured for their transgression. 
Moreover, they have been castigated for their act 
of misleading others.... Muslims have been first 
asked to attain faith and piety. ...Then they have 
been directed to bring others into the fold of 
Islam and of faith and submission." 

(Mafatih al-Ghayb (al-Tafseer-al-Kabeer) Vol. 3, P. 19.) 

According to Syed Mohammad Alusi: 

Aibw pA ja\ 

dJt JadU jjAp ji*\a IjijCJ 

o ^ jf-* ^ ^ JW 

God has directed Muslims to work for the 
perfection of others after having attained 
perfection. Thus, contrary to the Jews, they will 
be not only themselves righteous but will act also 
as the guides for others. For, according to God, 
as discussed in the preceding 'verses, Jews are 
transgressors and entice others to transgression. 

(Ruh al-Ma'ani Part: IV, p. 20) 

Two epithets have been used in the above verse with 
reference to the duty required of the Muslim community: 

(i) Calling others to all that is good: (Dawat ilal Khair) 

(ii) Enjoining what is right, and forbidding what is wrong: 
(Amr bil Maroof and Nahi anil Munkar) 
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Their Meaning and Connotations 

Take "calling others to all that is good” first. "Good” 
imp lies the religion of God delivered by the Prophet 
Muhammad (p.b.u.h.). "Good" in its wider context 
embraces die whole Islamic value-system, its beliefs and 
ideas, and its political, ethical and liturgical principles. It 
is the duty of the Muslim Community to invite mankind 
to this "good". All that has been prescribed by Islam is 
good and what has been forbidden is evil. For Muslims 
this should be the only ideal of life, because all other 
systems or ways of life can neither interest him nor can 
he propagate them. Muslims should devote themselves to 
establish this way of life and root out all other systems; 
which in his view symbolise the antithesis of Islam. 
‘Calling others to all that is good’ stands for the message 
of Islam in its totality. Any effort lacking in this essential 
prerequisite cannot be a substitute for this duty. If the 
invitation is confined to a certain department of life, as 
for example, morals or politics, rituals or interpersonal 
relations, it will not and cannot serve the purpose. Such 
an attempt is no doubt commendable for being good in 
spirit, yet it is partial in nature. Muslims have been asked 
to do it fully, not partially, as is evident from many 
Quranic statements. 

An instance in point is the verse dealing with the 
righteousness of Abraham, Issac and Jacob: 


J*9 ^6***' (*4^3 


And We made them Leaders, guiding (men) by 
Our command, and We sent them inspiration to 
do good deeds, to establish regular prayers, and 
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to practice regular charity and they constantly 
served Us (and Us only), (xxi-73) 

In the above verse the phrase "to do good deeds" is 
used for actions done by the Prophets in accordance with 
the directive of God. Its scope is doubtless vast, including 
the worship, dealings and morals which is known also as 
the religion or the Shariah. This makes it plain that "to do 
good deeds" has been the chief function of prophets and 
that they lived according to their shariah. Allama Baghwi 
has commented thus on this verse: 

OljjstJl ^ (Ujib 

l ^J*J) Of 5j-4d) 

ifH (Ol 

" We made them leaders and they guided men by 
Our commands. In other words, in all good acts 
the prophets were followed. That they guided 
men by Our commands implies that these 
prophets invited people to the religion. That "We 
sent them inspiration to do good deeds" means 
that the command has been given to follow the 
way of the prophets. (M'alim al-Tanzil Vol. IV. p. 245) 

The commentator Khazin has explained 'good deeds' 
as deeds performed in accordance with shariah. 

(Lubab al-Tawil Fil Maani al-Tanzil, Vol. IV, p. 245.) 

To do good acts is thus to follow His Command. The 
prophets were asked to follow and preach it and they 
were, therefore, true embodiments of this quality. This 
certainly helped them attain perfection and thus endeared 
them to God. 

To appreciate the real meaning of goodness (Khair) 
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another instance is a verse occurring in the Sura "Maida". 
Reference has been made in the verse to the diversity of 
Shariahs. 

Nonetheless, the divine message has remained 
consistent. The rules of practical conduct have, however, 
been different, in varying degrees, in accordance with the 
milieu of a given age. This accounts for the different laws 
ordained by Moses and by Muhammad (p.b.u.h.). Though 
rules and laws may take different forms among different 
peoples, the underlying spirit has remained the same. 
What is required thus of a believer is to adhere to the 
laws ordained by the Prophet. Those unwilling to follow 
them (and renounce the preceding Shariah) are 
disobedient to God. 


o'^Jtl13... br\#Aj U&r 


To each among you have We prescribed a law 
and an Open Way. So strive as a race in all 
virtues. (V:48) 

What is implied by "strive as a race in all virtues" is to 
follow the way of life recommended by the Prophet. This 
Qur'anic phrase has been interpreted by Ibn Kathir thus: 

# * 

<di U) bwli jJ!» ^Ul j <dl! if-Us ^j 

.dJjjt ubT jr T jA jjjjl jjJUaaJlj 


It stands for obeying Allah and His Shariah which 
has nullified the preceding Shariahs and for 
affirming His Book, the Qur’an, the last Revealed 

Book. (Tafseer Qur'an al-Azeem, Vol. II, p. 67) 

In Allama Alusi's words: 


JdUWi # joUJi J j* U J[ ly-jUi 
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oT jH\ J bdUll J ai*h 

One should make it a point to follow all Quranic 
directives, for this alone ensures the best of both 
the worlds. (Ruh al-Maani, Part VI, p.104) 

According to AllamaNizamuddin QummiNishapuri. 

OblispUt ja U fj&i 

. ,JA jl J 

'Khairat' here implies the truest beliefs and the 
well-established deeds that men are ordained 
to perform. 

(Gharaib al-Qurtan Wa Raghaib al-Furqan Vol. VI, p.135) 

In the light of above explications of the term "khairat" 
it is clear that the term is synonymous with obedience to 
Allah and to His prophet and with a readiness to follow 
the 'Shariah'. This term sums up the entire way of life as 
ordained in the Qur'an. Muslims have been asked to invite 
others to this "goodness". 

How have the Prophet, His companions, then- 
followers and the exegetes interpreted the verse on 
Dawat-e-Khair? 

The Prophet's Version 

On reciting the verse, "Let there arise out of you a 
band of people inviting to all that is good", the Prophet, as 
reported by Abu Jafar Baaqar, remarked that the 
adherence to the Qur'an and to his tradition amounts to 
doing good. (Fath ai-Qadir Vol. i, p.338) The invitation to all that 
is good, therefore, constitutes the invitation to follow the 
Qur'an and the Sunnah. Any invitation lacking in this 
fundamental prerequistite cannot serve the purpose. Nor 
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will it be an invitation to 'do all that is good' in the real 
sense of the term. 

Classical Interpretation 

The interpretations of 'Khair' (good) by classical 
authorities adduced below are reported by Abu Hayyan 
Andalusi. 

Alii <AUl APtlsj jl All! yt> 

.phty J ji ^UJL) y\ 

"Good", in Muqatil's view, stands for, Islam. It 
underlies, according to Abu Sulayman of 
Damascus, obedience to Allah or it bears the 
implication of both Jihad and Islam. 

(al-Bahr al-Muheet, Vol. Ill, p. 20) 

For Allama Baghwi "goodness” is synonymous with 
Islam.(Maiim ai-Tanzii, Voi. i, p. 334) The same view is incorporated 
into "Jalalain". However, one should not lose sight of the 
fact that the obedience to Allah must be in every respect 
and this lies also at the core of the directive for "inviting 
others to all that is good". In his gloss on "Jalalain" 
Allama Sawi makes this apt point: 

. A)S AJp 0 jmfii UJI ( 

Islam being the fundamental concept has been 
regarded as synonymous with "goodness" in 
Jalalain. (Sawi's annotation on Jalalain, Vol.!, p.152) 

Imam Ibn Jareer Tabari, the classical exegete, offers 
the following interpretation: 

^Ull apU*- J jit <\»\ tgj' j 

AllU^P^it AaJtjJij fiLty js^’ ij\ 
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O Believers! let there arise out of you a band of 
people inviting others to all that is good. 
"Goodness" amounts to Islam and 'Shariah' 
Ordained'for all by Allah. (Jameyal-Bayan,Vol.lV,p.24) 

According to Allama Abu Hayyan Andalusi, 

.sj } ji\j JA JUiPOJt 

"Inviting to all that is good" is of a general purport 
and includes the enjoining of right and forbidding 
of wrong as ordained in the Law. 

(al-Bahaml Muheet, Vol. Ill, p.20) 

Qazi Baizawi comments thus: 


"Inviting to all that is good" being of a general 
purport implies an invitation to all that ensures 
the best of both the worlds. 

(Anwar al-Tanzil Vol.l, p. 149) 


In line with this, are the opinions expressed by 
Shaykh Abu al-Saud and Allama Syed Mahmood Alusi. 
That such an invitation should be made, is corroborated by 
both the Qur'an and the Sunnah. What is required by this 
invitation ensures the best of both the worlds. Likewise, 
all other invitations lacking in its spirit are contrary to 
Islam and bring about disaster, this has been the 
consistent view of all classical exegetes. The Qur'an and 
the Sunnah, as pointed out by Shaykh Ismail Haqqi, 
require this duty of believers: 




> 3 ) 


J ftp J8*Jl J\iSJ tfl* £%? 
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Let there arise out of you a band of people 
inviting to all that is good calls for a body of 
believers engaged in this duty. Such an invitation 
stands for the preaching that ensures the best of 
both the worlds, for it encompasses all such acts 
which are either desired or forbidden. 

(Ruh al-Bayan Vol. I, p.352) 

In sum 'Dawa ilal-Khair', as corroborated by the 
Qur'an and the Sunnah and as interpreted by classical 
exegetes, is synonymous with Islam. What is required by 
this directive, is not a mere verbal preaching of Islam. 
Muslims can do justice to this directive only when they 
devote themselves heart and soul to achieve this end. In 
pursuance of abiding by this directive they have to strive 
hard and take it up as a goal of their life, in all possible 
ways. 
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CHAPTER n 

Its Significance 


The Invitation is the Qur’anic Term for the Prophetic 
Mission: 

To enjoin "good" and forbid "wrong" has been the 
mission of the Prophets. This is the duty, according to the 
Qur'an, of Prophets and of their followers. The Qur'an 
speaks of the Prophet (p.b.u.h.) thus: 


For he commands them what is just and forbids 
them what is evil: (7:157) 




Luqman instructes his son to enjoin good and forbid 


wrong 

Luqman advised his son to enjoin all that is just and 
forbid all that is wrong and explained to him that it calls 
for courage and patience, characteristics of the firm 
believers: 

O my son! establish regular prayer enjoin what is 

just, and forbid what is wrong: And bear with 
patient constancy whatever betide thee; for this is 
firmness (of purpose) in (the conduct of) affairs. 

(xxxi:17) 

Though Luqman was not a prophet, he was certainly 
one of the righteous. Reference to his advice does not 
aim at throwing light on his excellent character but at 
persuading the believers to follow this advice. As pointed 




24 


Maroof and Munkar 


out by Jassas: 

J *i j* <—Ll Ui[ 

Reference has been made to his advice for 
making the believers assimilate and follow it. 

(Ahkam al-Qu^an, Vol. Ill, p. 592) 


The righteous among the people of the Book were 
performing this duty. 

When Islam appeared, the People of the book, in 
general, had transgressed beyond limits. There did exist a 
group among them that was engaged in enjoining "good" 
and forbidding "wrong" and the Qur'an, approvingly makes 
mention of this group: 


l\i\ dll cjl JjLa id JaI ja i \j>L2 

bjr*y. o (** j Ja 1 ’ 

(nr-ir: d i/Jf) O j* J£ljtj 


Not all of them are alike: Of the People of the 
Be jk are a portion that stand (for the right); they 
rehearse the Signs of God all night long, And 
they prostrate themselves in adoration. They 
believe in God and the Last Day; They enjoin 
what is right. And forbid what is wrong; And they 
hasten (in emulation), in (all) good works: They 
are in the ranks of the righteous, (in : 113-114) 


The Call termed as the Prophetic Mission 

The Qur'anic verse, quoted above, explains the fact 
that such a call constitutes the spirit of prophetic 



Maroof and Munkar 


25 


missions. As already indicated, it represents Islam in its 
entirety. For the prophets it was the foremost duty to 
enjoin good and forbid wrong. The above verse thus 
provides some insights into the nature and scope of the 
mission of prophets. This contention is testified by the 
views of the following classical authorities. In Imam Ibn 
Taymiya'sview: 

*j A JjSt j&Jl Jp 

Allah sent down revelation and Books and 
prophets and made it incumbent on them to 
enjoin good and forbid wrong. This is one of the 

constituents of the religion.(Ai-Hisba fi ai-isiam p.63) 

According to Allama Qurtubi: 

j yH\ o', 

,5jJ' XJuj!' 3jj\a jaj fiuiJ' 

The people of the Book were entrusted with the 
duty of calling to good and forbidding wrong.ln it 
lies the significance of the prophethood and this 
entitles the Ummah to be the Prophet's 
successor. (Al-Jameyli Ahkam al-Quran, Vol. VI, p.47) 

Allama Saifuddin Aarndi has commented thus: 

.^U\ abJV' J* j£iJ' c-gjj 

The call to good has been the duty of all religious 
communities down the ages. For instance, their 
efforts to ask others to follow the message of 
prophets. So did they forbid all that was wrong. 
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An instance in point is their opposition to atheism 
and transgression. 

(Al-lhkam Fi Usui al-Ahkam, Vol. I, p. 308) 

In Imam Razi's view: 

«d)b jUAllj Jt jP yfy 

jA-i ^ SJU^b- CJtT iihll ObLait 

The three articles of faith with the people of the 
Books were; calling to good, forbidding wrong 
and faith in Allah. (Mafatih al-Ghaib, Vol. Ill, P.27) 

According to Allama Rashid Raza: 

3jpuil ijs’ Ami o 

\kj69XJ> (jlT j\j < jP J (JJj*Jb J8*it 

t—jjbwllj Ojl^Jb 

This has been the tradition of all Prophets and 
the righteous to call others to good and forbid 
wrong, though this duty is arduous. 

(Tafseeral Qur'an, (Al-Manar) Vol. IV, P.32) 

The Call is the Duty of Muslims 

In the light of comments of classical authorities 
quoted above, the fact emerges that this call has been an 
essential duty of Prophets and their followers in every 
age. Muslims are not supposed to lead only a life of piety 
and righteousness. They have to invite whole mankin d to 
all that is good and forbid wrong. A Muslim has to play 
the role of both a leader and a worshipper. In addition to 
his submission to God and offering prayers attendant 
upon it, he has to guide mankind also. 

Any lapse in anyone of the two duties will render him 
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answerable on the Day of Judgement. The following 
Qur'anic verse deserves the attention of Muslims: 






Ye are the best of Peoples evolved for mankind 
enjoining what is right, forbidding what is wrong, 
and believing in Allah.(3:110) 

The Muslim Ummah has been termed, in the Qur'an, 
"the best of peoples" marked by the two characteristics. 
First, the Ummah enjoins what is right and forbids what is 
wrong. Next, it believes in Allah. The belief in Allah 
amounts to total submission to His will: One can gain the 
firmness of faith by adhering strictly to His will. "The 
belief in Allah" (Iman bi Allah) has been explained by 
Khazin, an exegete, thus: 






"You believe in Allah" means an affirmation of His 
Existence, and a total submission to Him. 

(Lubab al-Tawil Fi Maanial-Tanzil, Vol. IP. 399) 

That Muslims are "the best of peoples" bears the 
implication that they will lead mankind to the right path 
and will themselves be obedient to Him. These two duties 
entrusted to the Muslim Ummah make it the supreme 
community. It lends the Ummah something of prophets’ 
spirit and the community imbued with the spirit of 
prophets is doubtless supreme. In his explication of the 
above quoted Qur’anic verse Allama Sawi says: 
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^ ^ ja 4Ji t$J JUty aiA 

!U jji iolfc 

The above verse makes the Ummah resemble 
prophets. Like prophets Muslims are not only the 
divinely guided, but also guides of others. 

(Hashia al-Sawi Ala Tafseer al-Jalalain, Vol. I, P.153) 

The distinguishing characteristics of "the best 
community" are thus: enjoining good and forbidding 
wrong and the belief in and obedience to Allah. If these 
characteristics are lost, the stature will be lost too. No 
distinction will remain between this co mmuni ty and other 
communities. Hazrat Omar recited the above quoted 
Qur anic verse on the occasion of the Haj pilgrimage and 
remarked: 

V 

Those willing to be within the fold of "the best 
community" should first fulfill the requirements 
demanded of them by Allah. 

Mujahid records the following observation on the 
verse: 


.Jib 

You are entitled to be the members of "the best 
community" as long as you enjoin good, forbid 
wrong and believe in Allah. 

(Jamey al- Bayan Fi Tafseer al-Qur’an, Vol. IV, P.28) 

According to Allama Qurtubi: 
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oJL^J £X» q£L iil cf tijfrj 

tjT js aj 1 jLa3\j <—1 ^»Uiu i*Ul 

(l ^ssj j (»-•' (*■$*■ J'j 

W-» o^j (*-*' 


That "you enjoin all that is good and forbid all 
that is wrong" is the characteristic of Muslims, 
according to Allah. As long as they do it sincerely 
they happen to be the best community. However, 
if they give up the task of forbidding evil and 
make a compromise on it, it will deprive them of 
this honorific title bestowed on them by Allah and 
will result in condemnation and perdition. 

(Al-Jamey Al-Ankam al-Qur’an, Vol. IV, P.173) 

This point has been developed by Imam Razi in the 
legal terminology thus: 

jJu Ujji» o' Jj*^' J '■■■*** 

c_£jjb Oj^ J* ^ 

iulJl aJLjJ SijswJ' Jufij CJjjj JUS U Igi 

Olpllall j A-Jp jTi pj 

.JOS 0/ ‘O'+ii'j J^' J* 

. obUll aJigj ilLu h 


This is the established principle of Jurisprudence 
that certain characteristics are inalienable to a 
certain situation. According to Allah, Muslims are 
the best community on account of being engaged 
in enjoining good and forbidding wrong and being 
obedient to Allah. In consequence, these 
qualities are the prerequisites for this status. 

(Mafatih -Al-Gaib, Vol. Ill, p.27) 
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The two duties are inseparable from the people of 
faith in all circumstances. A Muslim cannot be envisioned 
without them. A Muslim will always be equipped with the 
virtue of upholding the two duties. 

The condition in which Allah wants to see Muslims is 
the condition in which they enjoin good and forbid wrong. 
The real faith lies in taking an initiative in taking up 
cudgels against all that spells wrong, and not in mere 
restraint from sin. Faith renders the heart impatient with 
kufr and shirk; faith ceases to be faith and loses its 
splendour if it is not ill at ease with the world bereft of 
divine guidance. 

The Muslim Ummah has been referred to in the 
Qur'an as "the best community"; for it enjoins right, 
forbids wrong and believes in Allah. So are those people 
of the Book referred to as the righteous who recite the 
Book, worship Him, believe in Allah and in the Hereafter, 
and enjoin right and forbid wrong. 

The above discussion helps one realise that the 
qualities required of the best community and the 
righteous for guiding mankind, are not mere personal 
virtues. Allama Abu Saud offers the following explanation 
of the term: 


dj&j d/jftj) 


JfljaiJl J lAi*J bjsr-i 


( jOjLo*}\ ^ J5*!' 4aU&J| 

cJL«ap-l}l ^ ^ va LUj Usj t tfbcjl 

^ J*>Ub 


. J&Jb 
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The two additional features of the righteous 
group are: they enjoin good and forbid evil. They 
are mentioned here so as to make it clear that 
the righteous group is different from the common 
Jews both in the matter of those qualities 
pertaining to the perfection of the self 
(Takmeel-e-nafs) and in the matter of qualities 
pertaining to the perfection of the non-self 
(takmeel-e-ghair). This is a subtle criticism of the 
Jews as they connive at the lapses of the people, 
mislead them, and prevent them from pursuing 
God's way. This certainly is tantamount to 
enjoining evil and forbidding good, (irshad - Ai-Aqi 
at-Saleem (Tafseer-e-Abu Saud Vol. II, p.506) 

According to Abu Hayyan Andalusi: 

J 'j*-* r*—*’ J ^ 

After attaining perfection they (the righteous) 
attempt at making others perfect by enjoining 
right and forbidding wrong. 

(Al-Bahr at-Muheet, Vol. Ill, p.36) 

In Luqman's advice, reference is made to "enjoining 
good and forbidding wrong"; along with the act of 
establishing prayer. The two parts of this advice indeed 
symbolise the state of the perfection of self and of 
others. Allama Syed Mahmood Alusi discusses this point 
thus: 




”0 my son! establish regular prayer" aims at 
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perfecting oneself whereas" enjoin what is just, 
and forbid what is wrong" refers to making others 
perfect. (Ruh al- Maani, part 21, p.89) 

Imam Razi explicates it further: 

jj* JX& Jjl SiLiu C-Uii 

^ jA ja jjj 

After achieving perfection by establishing prayer 
they are engaged in making others perfect. This 
has been indeed the practice of the prophets and 
their successors that in addition to achieving their 
own perfection they help others achieve the 
same. (Mafatih al Gahib, Vol. VI. P. 578) 

The following verse, occurring in the Surah 
"Repentance" helps one appreciate the qualities embodied 
in the righteous: 


ojiHlii 

OJjaVi 


"Those that turn (to God) in repentance; that 
serve Him. And praise Him; that wander in 
devotion to the Cause of God; That bow down 
and prostrate themselves in prayer; that enjoin 
good and forbid evil; and observe the limits set 
by God; (These do rejoice). So proclaim the glad 
tidings to the Believers. (ix:i 12) 


Some of the qualities mentioned in above verse are 
personal such as repentance, prayer, missionary journeys, 
and devotion to the cause of God. What they do for the 
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welfare of mankind in general is termed, "enjoin good and 
forbid evil". In Allama Ibn Kathir's view: 

* * * 

u3jj»Jb pAy\j dll 3*tIs ‘dll jls*- 

d«# U* (ddl £• j^dl 

# jS 

Ij*U3 UiP <Uj<UJ bxj ^ 4JUt Jai^ 

‘jH' 5il ^ 

,4j cdtfJl jaJ O^UuJl JS* SiUuJlj <dT iJLft J*-£j 

They help mankind and by enjoining good and 
forbidding wrong and lead mankind to obey God. 

They distinguish well between what should be 
done and what should not be done. This is 
upholding the prescribed limits. Being aware of 
the Law they follow it both theoretically and 
practically. Thus, in addition to worshipping God, 
they do acts of benevolence for mankind. On 
account of performing this role "the glad tidings" 
have been promised to them, for faith being an 
all-embracing phenomenon includes all virtues 
and deliverance is for those who embody these 
virtues. (Tafseer Ibn Kathir, Vol. II, P. 397) 

This point has been summed up by Allama Syed 
Mahmood Alusi thus: 

.pA jJ& ^ ^jU£ll: JJ 

The above quoted verse indicates that they are 
perfect in themselves and attempt at making 
others perfect. (Ruh al Maani, Part II, P. 

32) 

For Imam Razi, to enjoin right and forbid wrong is the 
most arduous duty: 
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vj oiiLp ouuji jr 

4iUa« ibl*& j£-J( jP Ut f. jl*J 

.ObUll ^LJt j^uJl jP ^$Jl...j-*Jb 

The duties mentioned before the duty of enjoining 
good and forbidding wrong have personal scope 
and unrelated to others. However, forbidding evil is 
the call which concerns the whole mankind...To 
forbid wrong is the most arduous duty. 

(Al-Tafseeral-Kabir, Vol. IV, P. 523) 
According to Ibn Taymiya: 

yfy\ 0 jA I APlbj OLf- jaj 

To enjoin good and forbid wrong to the extent 
possible for one forms part of worship and 
service to God. (Risala al-Ubudia p.9) 

Allah, has, in fact, entrusted Muslims with the duty of 
guiding and reforming mankind and in pursuance of this 
aim, they have been asked to enjoin 'good' and forbid 
'wrong'. This is indeed the test of one's faith to do so. 
This duty is doubtless prophetic in spirit and Muslims 
being the successors of prophets are supposed to perform 
it in future. If they shirk this duty, they are bound to lose 
their real status. As pointed out by Hazrat Hasan Basari 

t ^ ♦ *■ 4M 'f 

Jt cf J&J y j *: ^ J\i 

A&Jsf-j iijMit j 2uJbJ-j ^ dJl <uLJb» 

The Prophet (may Allah bless and greet him) said 
that one enjoining good and forbidding wrong is 
the vicegerent of God, of the Prophet and of the 

Book. (Al-Jami li Ahkam al-Qur'an Vol.4, p.74) 
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Importance of the Call is Corroborated by Ahadith: 

In consonance with the above quoted Qur'anic verses, 
are a number of sayings of the Prophet which throw light 
on the importance of this 'call to all that is good' and 
forbidding all that is wrong, for it is held next in 
importance to such supreme virtues, as piety, rights of 
relatives and knowledge of religion. A true believer is not 
only pious and virtuous but also a preacher inviting 
mankind to all that is good. This is, according to the 
prophet, one of fundamental duties. Anyone found 
negligent of this duty is not an ideal member of the 
community. Above all, the Prophet not only insisted on 
performing this duty but also warned of incurring God's 
displeasure consequent upon neglecting this duty. As 
reported by Durrah daughter of Abi Lahab: 

^ it* 1 

<4jjl b: JtS J* jAj ^1 Jt.Ji!- J fts 

■— * c e. 

y\j ,*aUs1j ^Ull JlS9 ? 

Once while the Prophet was delivering a sermon 
on the pulpit, someone asked him, "O Messenger 
of Allah, who is the best man?" The Prophet told 
him that he is the best who is most pious, recites 
the Book frequently and takes a keen interest in 
enjoining good and forbidding wrong, and 
maintains the family solidarity. 

(Musanad Ahmad, Vol. VI, P. 432) 

On the authority of Abu Huraira, the Prophet is 
reported to have remarked: 

^jtj jJiJ U Jjl Xju jl fluty 

<C-J' j fjUwj <5lTjJl 
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j j*j < apAj ja j#a l~i 

■® j JJsk 

Islam implies obedience to Allah, avoiding 'Shirk', 
establishment of prayers, performance of Haj, 
fasts and Zakah, call to enjoin all that is good and 
forbid all that is wrong and saluting the family. 

One who reduces or neglects anyone of the 
above duties is guilty of leaving a part of Islam 
and if he neglects all of them, it amounts to 
apostasy. (Hakim, Vol. I, p. 21) 

According to Hazrat Abdullah b. Abbas, the Prophet 
once remarked: 

fcjjjAjb jaIj Uj-T jSjij 

He is not one of us who has no affection for the 
young and no respect for the old and who does 
not enjoin good and forbid wrong. 

(al-Targheebwa al-Tarhib, Vo. IV, P.12) 

On the authority of Hazrat Huzaifa it is reported: 

J* if*" 6 * 

4nA \j\js- dJl jl j^iA jl 

By Allah, Who is Supreme, all of you should 
enjoin good and forbid wrong; otherwise you will 
incur Allah's displeasure which is inevitable. 

(Tirmizi Abwab al-Fitan:) 


As reported by Hazrat Jabir, 
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* -diJ * 1 j> ^ 

JJLn* Jl J* j* <di ' <Ui * 

JlSi (I^JLaL \j£’j \j£" a-j»u <—Ja' o' A-i^ 

: ^£-4* (*J0^ J-p |^i ol Vjk 

o^ <aJpI$Ja 

The Prophet told once Allah asked Jibrail to 
destroy a certain town. Jibrail pleaded for a pious 
resident of the town. But Allah asked Jibrail to 
destroy the town including the pious man, for 
(despite his piety) his face did not show 
displeasure even for a moment at the amoral 
social behaviour. (Baihaqi, chapter on Iman; Mishkatul 
Masabih, Kitabul Adab) 

Consensus on the Significance of the Call 

Islamists, be they classical or modem, unanimously 
consider the call as fundamental to Islam and regard it as 
an essential duty. For Zahhak: 

joS\ j ja a izuj j&J» j* cijyuJb yfi\ 

Alii l$»S^ Alii 

The call to enjoin good and forbid wrong is one of 
the essential duties of Muslims. 

(Fathul Qadeer, Vol. II, P.363) 

Imam Ghazali comments on this duty in his work 
thus: 

^ t-Jaill jA j&dl jP 

tjj»a r-i J-Jl l$] <djl jAj 

3jJl c aJupj aUp J*a'j aj?L«j 
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CJtAj fSjSflJl J <ktall cJL>faw i»lj 
C-Jj?"j fjjjsxit ^j 

aSj oUsh ^ijjfcij ^Jj obi)i i_&aj 
‘OjA^'j aJ', Wj bj?:- ^Jjl 

*&*- U&b «uipj aJUp eJaill Ua ja 

C-Awilj *aaI.U *_JjJL5J\ Js- cJja-ili <4 ^mijj 
^L rt ^ ^Ui Xi\jA 

<yy u*>V* ^ J*j*j .(^V J^-j*->» &\j 

oi* ^ j*& ,j*jU Xa jJ <Jjl ^ ai^ti li 

IaUm j| I^Uai *>b^ia W cijlsll aJU *l-j .Sjaiil 
UoaU (5 jJUJl JL-Jl aJL^i bJbv < UJLas) 
jsi j* 'ytw i^vi (j® 

O^-ja JJUasJ^ 10^4j <lfSW Jl.^Ujlt 5^, 

Tha call to enjoin good and forbid wrong is a 
most towering pillarof Islam. Prophets have been 
sent down the millennia to perform this duty. 

Without this duty the mission of Prophets 
becomes meaningless and soulless. Any lapse in 
performing this duty results in the spread of 
irreligion, ignorance, corruption, anarchy and 
devastation in general. People will die but they 
will not be aware of their destruction before the 
Doomsday. Alas! what was feared has come to 
pass. To Allah we belong and unto Him we return. 

Decay has set in the foundation of Islam. The 
image of Islam, therefore, looks today distorted 
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both outwardly and inwardly. Guided as they are 
by worldliness and goaded by indifference to 
God, Muslims have become subservient to 
passions hence they are no better than wild 
beasts. Rare are such Muslims who, ignoring 
criticism, have devoted themselves exclusively to 
God. Therefore, one who tries to put an end to 
this sad state of affairs, to plug the hole, to 
accept the responsibility of spreading the 
message or of implementing it, to revive the 
sagging spirit of sunnah, to bear its burden, and 
one who gets ready to give the failing and fading 
sunnah a new lease of life, is the best person on 
the earth He is to be credited for the revival of 
real Islam. One who enjoins good and forbids 
wrong will restore the religion to its right place. In 
so doing one will become the favourite of God. 

The above introductory note is followed by the 
chapter on "The Call to all that is good and forbid wrong" : 

j&JI jp ^1j ySl' j ^ JjVl vM' 

Jju Jjbj .4s iJUAl ^ 4aX*J|j 4sLja9 j 

<4g!tJuJLJl JjSall Oljliij f4Jp iuSlI 

The first chapter deals with the significance and 
importance of the Call to all that is good. It 
discusses also the repercussions attendant upon 
the negligence of this duty. To adduce the point 
are quoted the Qur'anic verses, sayings of the 
Prophet, consensus of the community and views 
of the companions of the Prophet. 

(Ihya Uloom al-Din, Vol. II, P. 26929) 
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According to Abu Bakr Jassas, 

J jj*Jb jpJ <UJt jS\ 

•* c • 5* 

5j3l_p jbsM ^ «bili dJl Jj-i j «Ujj <<ubT 

< _a LJ ) «ui <U£ 

The Qur'an has stressed, in many places, the 
significance of the call to all that is good. 
Likewise, the Prophet makes mention of it 
frequently as well as explicitly. So are the 
classical authorities and experts in jurisprudence 
of various places agreed upon its significance. 

(Ahkam al-Qur'an, Vol. II, P. 592) 

For Allama Ibn Hazm 

j* Ciisl 

j&Ji 

This has been the consensus of the community 
that the call to all that is good is Wajib. There is 
no divergence of opinion about it. 

(Al-Fisal fi, al-Milal wa, al - Ahwa wa, al-Nihal) 

Imam Nauwi holds 

^ JA Uaji j»j ,JL»V' ^UsHj AuJl j 

The Book, Sunnah and classical authorities on Islam 
all bear testimony to the significance of the duty of 
the call to enjoin good and forbid wrong. Religion 
stands for benevolence and this call is a part of this 
benevolence. (Sharahul Muslim, Vol. I P. 51) 

Imam Shawkani explicates the point thus: 

jiJaiS’l ijA jAj Au Jlj cJb^lb Gajtf <Uj^j 
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l$ilf ji ja jT jj ja (*JaP ‘**0-^' 


The significance of enjoining good and forbidding 
wrong is testified by both the (Qur'an and 
Sunnah. It being one of the essentials of the 
religion is like a pillar on which rests the high 
edifice of religion. It gives finishing touches to the 
system of Shariah and elevates its pinnacle 
further. (Fatah al- Qadeer, Vol. I, P.337) 


It is thus clear that this call is the collective duty of 
the community. The Islamic state owns the responsibility 
of performing this duty. This call, as pointed out by Imam 
Ibn Taiymiya, is the spirit of Islam and the offenders are 
to be punished by the state through war: 

3 ybdall fi/uy I £»V Hr* cf ^ £ 
j\j .J-JL—Jl 2uii SjSljaJl 

jp ijjSi 

...\jLflj jr <-*■J oljtflll 

jl^ll j j&Jt j* jA*i\ lj«swl 

. 'jiji j' IjaL-j O' Jl 

Any section of the community found neglecting 
any of the essential duties, according to the 
consensus of ummah, is to be punished through 
war. Even those who believe in Allah and in 
prophethood yet fail to establish prayers five 
times a day are to be checked and should be 
asked to establish prayers. Similarly those 
neglecting the call to enjoin good and forbid 
wrong, and making compromises with 
non-Muslims are to be punished through war. 

(Majmua Fatawa Ibn Taiymiya, Vol. IV, p. 181) 
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Real Meaning of a Qur'anic Verse 

The explication of a Qur'anic verse in this context, 
will not be totally out of place. This verse occurs in the 
Surah Maida: 


£ ftk V 






O ye who believe: Guard your own souls: if ye 
follow (right) guidance, no hurt can come to you 
from those who stray, (v 105) 


The import of the above verse may appear to negate 
the obligatory nature of the call to enjoin 'good' and 
forbid 'wrong'. It looks as if Islam asks the believers to 
take care of and purify themselves alone. However, the 
exegetes unanimously reject such an interpretation 
because it is at variance with innumerable and clear 
assertions of the Qur'an and Sunnah. The fact of the 
matter is that in this verse, there is a consolation for the 
believers who remained steadfast in the social conditions 
of disbelief and polytheism and containued to perform 
dawah; that if their resolve remained firm and they clung 
tenaciously to Islam without the slightest deviation, the 
hostile forces would definitely cause them no harm. 
There is no hint here that even if they give up the duty of 
Amr bil Maroof and Nahi anil Munkar, their success is 
well-assured. According to some exegetes; to follow 
right guidance includes the call to enjoin 'good' and 
forbid 'wrong'. Man remains on the straight path as long as 
he is involved in the twin duties of self-reform and 
reform of others. If he concentrates on self-reform only, 
he may attain righteousues but the neglect of the duty of 
reforming others sends him astray. This is not just a 
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matter of subtle perception. This view indeed sums up the 
spirit of Islam. Zamakh-shari comments on the above 
verse thus: 

0$ t jP y^i\ ^ 

jpm ja UJtj 1 »$Jp ^ UgT js ja 

Aigfj jcJUfli j*ill J%&)( 

It does not imply that the call to enjoin good is to 
be shirked. For he is not among the guided who 
does not perform this duty, though he is in a 
position to do so. Instead, he is among those 
misguided who have been kept wide apart from 
Amr bil maroof and Nahi anil Munkar by this 
verse. (Al-Kashshaf Vol. I, P. 386) 

According to Allama Abu Saud 

(-ijjjtJb ySfl y ^ Z+tut -j <LS ji llj 

*Usa0i aJUj* jaj tJ -U^spyasMtl j£uJt jp 
.iiUait aj ^es 

Let no one entertain the idea that it is permissible 
to renounce the duty of promoting goodness and 
eliminating evil in spite of one's ability to do so. 

Such an idea cannot but be erroneous when the 
condition of being guided aright includes the right 
to censure evil to the best of one's ability. 

(Irshad al-Aql al-Saleem Vol.4, p. 199-200) 

So does Jassas remark: 

\ 

IgJ illb U jS> ^ dll y>\ £U1 {.U^O' jaj 

The guided believer is one who has to obey God 
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in matters pertaining to one’s self and others. 

The above Qur'anic verse does not at all negate 
the duty of enjoining good and forbidding wrong. 

(Ahkam Al Qur'an Vo!. II P. 592) 

In one of his sermons the Caliph Abu Bakar chided 
those who cited the verse to be an excuse for shirking the 
duty. For him the above verse indeed reiterates the 

significance of this duty. (Jami al-Bayan fi Tafseer al-Qur’an Part:7, 

p.60) He is also reported to have remarked, in another 
place, that the verse is quoted out of context for the 
Prophet himself says: 

(►$**! O' j&Jl Ijij o', 

ajUjuaJOI 

At a time when people become indifferent to and 
tolerate the spread of evil, it is possible God may 
send down punishment upon them all. 

(Musnad Ahmad. Vol. I, P.9) 

In sum, the above-quoted Qur'anic verse does not 
negate the significance of the duty of enjoining good and 
forbidding wrong. As already indicated, the verse, in fact, 
emphasizes the idea. In both the Qur'an and Ahadith, the 
duty is termed as important. This accounts for the 
unanimous view of classical as well as modem Islamic 
scholars on it. The only way to make Islam the world 
order, is to perform the duty; for it is demanded of us by 
Allah and it has been the duty of Prophets. "He that obeys 
Allah and His messenger, has already attained the highest 
achievement. "(33:7 1 ) 
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CHAPTER-III 

FARZ-E-KIFAYA OR 
FARZ-E-AIN? 

The view that 'Amr bi al-Maroof wa Nahi An 
al-Munkar', is a duty is shared by scholars of all shades of 
opinions. However, they differ in categorizing it under 
the head of 'Farz-e-Ain', for some consider it 
'Farz-e-Kifaya.' A discussion on the nature of and 
differences in the two kinds of duty - the qualified and 
unqualified - will help us appreciate the point under 
discussion. Below is reproduced the gist of Allama Ibn 
Badran Hambali's discussion on this issue. 

The Difference Between 'Farz-e-Kifaya* and 
'Farz-e-Ain': 

"Both the duties, 'Farz-e-Kifaya' and 'Farz-e-Ain' 
contain service to God and a social objective. Farze 
Kifaya makes allowance for the human psychology. With 
a view to obtaining the desired effect, a few out of the 
whole Ummah have been asked to perform a duty; the rest 
of the community is absolved of the duty. It is 
'Farz-e-Kifaya', since the duties performed by a few 
Muslims serve the purpose. Contrary to it is 'Farz-e-Ain' 
that calls for the active involvement of the whole 

Ummah." (Al-Madkhal ila Mazhab Al-Imam Ahmad Hambal, PP. 103-104) 

Maulana Abdul Ali Ansari writes: 

4j JUciOU 0* 

it fSi * J ^ UT 
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ll tii? 4] ypa%j 2 i ^ aajl J-^»w U <dbr^ 

j. 

4iJt <L*J£" S-^Pll v— il^dlS" C^lj jll ^Aj 

JaA-jj J^a?- ^yaaJt aj jft tit$ 

Certain duties keep the believers engaged 
constantly such as the four obligatory 
acts-prayers, fasting, ’Haj’ and ’Zakat.’ While 
other duties aim at preparing the believers to be 
ready for certain acts such as the duty of ’Jihad’ 
which is concerned with upholding and 
championing the cause of Allah. Such a duty 
performed by even a few followers serves the 
purpose. ( Fawatih al- Rahmut Bi Sharh Musailam 
Al-Suboot, Vol. I, p.63) 


’Farz-e-kifaya’ Incumbent on all-or-on a few? 

All scholars agree on the above account of the 
difference between ’Farz-e-Kifaya’ and ’Farz-e-Ain’. 
Nonetheless, the point whether ’Farz-e-Kifaya’ is 
incumbent on all or on a few is controversial. So is the 
question whether the performance of’Farz-e-Kifaya’ by a 
few believers exonerates others from performing the 
same. Most of the scholars subscribe to the former view. 
Imam Razi, Allama Ibn Subaki and Imam Shatabi, however, 
interpret it otherwise. Similarly, controversial is the 
question: who is to perform Farz-e-Kifaya? Those who 
have to perform 'Farz-e-Kifaya', in Ibn Subaki's view, are 
not some specified persons. God knows them well. 
Nonetheless, the performance of'Farz-e-Kifaya' by either 
some particular persons or commoners exonerates others 
from doing it. Some scholars insist that only those 
entrusted with this responsibility ought to perform 
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'Farz-e-Kifaya'. (Jama ai-jawamey Voi. i, p.186-187) Only those 
capable of so doing, according to Imam Shatabi, should 
perform it. 

Consensus on 'Amr bil-Maroof wa Nahi An -11 
:Munkar' as Farz-e-Kifaya: 

There is consensus on the view that 'Amr hi 
al-Maroof wa Nahi An al-Munkar'. happens to be 
Farz-e-Kifaya. Some categorize it under the head of 
'Farz-e-Ain'. For Syed Mahmood Aalusi, 

yS I' j' jjAp \jeisS S.UJUI' 

.jjJl oj)b>u 

Scholars, with occasional voices of dissent, hold 
that ’Amr bi al-Maroof wa Nahi Anal-Munkar’ is 
’Farz-e-Kifaya’ (Ruh Al-Maani, Part. IV, p.21) 

It is to be borne in mind that, among the majority of 
scholars, there are those who hold the opinion that Farze 
Kifaya is binding on all and yet, if a few perform it, it 
suffices for the rest and there are others too who assert 
that Farz-e-Kifaya applies to a few only. 


Majority's viewpoint- First proof: 

In sum, majority of scholars believe it to be 
Farz-e-Kifaya' on the following grounds. First, these 
Qur'anic verses are adduced: 

iSjyfe J[ h>£’A. & (*■&? J&j 

j*. 

Let there arise out of you a band of people 
inviting to all that is good, enjoining what is right, 
and forbidding what is wrong: (in : 104) 
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- * lt * . 

^uU Cjtj *-1 4*1 j>(t*» 

(iKc/l/Jf) 


Ye are the best of people, evolved for mankind, 
enjoining what is right, forbidding what is wrong 
( 111 : 110 ) 


The above Qur'anic verses, Ibn al- Arabi Maliki holds, 
describe 'Amr bi al-Maroof wa Nahi an Al-Munkar' as 
'Farz-e-Kifaya. (Ahkam ai-Qur'an Voi. 1 , p. 122) A band of people, 
according to the Qur'an, should devote itself to enjoining 
what is right and forbidding what is wrong. It, however, 
appears in the light of the other Qur'anic verse that the 
whole Ummah should perform this duty. One may thus 
legitimately infer that the duty falls under the category of 
'Farz-e-Kifaya' and its performance by a few believers 
exonerates others. 

Most of the exegetes are of the view that it is 
Farz-e-Kifaya' which ought to be performed by a few. 
They base their view on the use of the preposition 'Min' in 
3:104. Of this viewpoint Zamakhshari and Bayzawi are the 
exponents: 


Jfijj 


(The word) "min" is used for'Tabaeez', meaning' 
some group among you' for 'Amr al-Maroof wa 
Nahi An al-Munkar' is included in 'Farz-e-Kifaya. 
(Al-Kashshaf, Vol. I, P. 224,(Calcutta). It is strange logic to 
conclude that the word 'mim' used here is in the sense of 
Tabeez' by assuming that 'Amr bil Maroof and Nahi anil 
Munkar 1 is Farz-e-Kifayah. The fact of the matter is that the 
latter assumption is itself debatable. Hence it should first 
be prooved, by grammatical evidence that 'mim' here is 
fbrTabeez') 
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Commenting on the above quoted Quranic verse Abu 
Bakr Jassassays: 

J* JpJ Joi Jp»A\ j 

jJUl JaAx« pfrio** a» lili <qU£lt 

The duty of 'Amr bil-Maroof wa Nahi An 
al-Munkar* is incumbent on a few believers, not 
on all. That it is 'Farz-e-Kifaya' is certain. If it is 
performed by some, it exonerates all others. 

(Ahkam al-Qur'an, Vol. II, p. 35) 

Imam Ghazali has elaborated the point thus: 

\yg :J A Jdy-Vt J* ^L» U <0 

0*-tj aj j£sJ j :Jl5 Jj Jljj»Jb jija\ 

.jl, Jai-t Afi’Usr ji 

The Qur*anic verse under discussion points out 
that ’Amr bil-Maroof wa-Nahi An al-Munkar* is 
’Farz-e-Kifaya’ not ’Farz-e-Ain’ and of its 
performance by a few exonerates others from 
doing it, for the Qur'an makes it explicit that 'let 
there arise out of you a band of people'. All 
Muslims are not supposed to perform it. The 
performance by a few thus exonerates others 
from doing it. (Ihya Uloom al-Din Vol.2, p.269) 

Second Proof 

Since the performance of 'Amr bil-Maroof wa Nahi 
An al-Munkar' is quite a task, only a few have been 
entrusted with the responsibility of its performance. 
Those who perform it should be well-versed in matters of 
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'Shariah' and workings of the human nature, be far-sighted, 
discreet and adopt individual-specific approach. It fact, 
only a few are blessed with such a capability. As a 
consequence, it tends to be 'Farz-e-Kifaya', as pointed out 
byZamakhshari. 

S fji ‘-ATj ^£- ja 0 4$ 

if ^ ejitii j ^ J/Hs 

«LA.U ^ ^jf J ‘jjJtoJl 

^Jak»u3j<j£w jf j* ol$i te-Lp cJfcJU ^ 

^ J* jfej ^ j-lj j-llt £py> 

Only a few are capable of performing ’Amr 
al-Maroof wa Nahi An al-Munkar, for it requires 
the knowledge of the best way to perform it. 

Those ignorant might act otherwise. Its 
performance calls for a wide knowledge of 
sectarian approaches of all parties concerned. 

One who lacks this knowledge might compel 
others to act fH%' manner which might not be in 
accord withthe Viewpoints of others. 

His actions would be thus disproportionate. His 
compulsion about some points might estrange 
others further which is contrary to the very 
essence of this duty and is not likely to serve any 
useful purpose. (Ai-Kashshaf, Voi. I. p. 224) 

Argumentof the Subscribers to the theory of Farz-e-Ain 
Those who consider it to be 'Farz-e-Ain' interpret the 
Qur'anic verse otherwise. To adduce their viewpoint 
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reference is made to another Qur'anic verse in which also 
the word "min" is used for' "Tabeez". (Ahkam ai-Qur'an, voi. n, 
p.35) Such an approach in the interpretation of the Qur'an 
is erroneous. In the light of this interpretation the 
translation of the verse would be, "Allah will pardon some 
of your sins." Whereas the standard translation is: "Allah 
will pardon all your sins". For the scholars subscribing to 
this viewpoint the Qur'anic verse (111:104) implies that 
the whole Ummah has as a duty to perform 'Amr 
bil-Maroof wa Nahi An al-Munkar' Moreover, they do not 
consider knowledge to be a pre-requisite for performing 
this duty. Each Muslim, they insist, has a knowledge of 
the fundamentals of Islam pertaining to both duties and 
forbidden acts. One cannot think of a Muslim ignorant of 
these fundamental points. Any Muslim is therefore 
capable of performing the duty of enjoining good and 
forbidding wrong. Both the scholar and the layman can 
perform it alike. On this point Allama Abdul Qadir Audah 
Shaheed makes the following observation: 

J* <^>J yS H d[ 

0^ ^ jjIp 

ll jAlfe jAU III Ojj^L ll JbJl AitJaj JjbbiJl 

Ujltj j ifttasll stats' 

To entrust the responsibility of performing ’Amr 
bil Maroof wa Nahi An al-Munkar 1 to the layman 
should not cause fear in the minds of scholars. 

The layman, it may be safely assumed, will enjoin 
and forbid acts that are too familiar such as 
enjoining prayers and forbidding fornication and 
Stealing. (Al-Tashree al-Jinai al-lslami Vo. 1, p.495) 
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Mufti Sheikh Mohammad Abduhu regards it as 
'Farz-e-Ain' in the light of the Qur'anic verse (3:104) on 
these grounds: 

This Qur’anic address is based upon the assumption 
that a Muslim can never be oblivious of those duties 
which are compulsory for him, as he has been ordered to 
know the Shariah and to make a distinction between 
Maroof and Munkar. Moreover, Maroof, in its absolute 
sense, refers to those things which are (recognised as 
good) intuitively and rationally by one and all. 
Contrariwise, Munkar encompasses those things which 
are intuitively and rationally felt to be undesirable. To 
learn about it, one need not look up the annotated 
versions of Ibne Abideen, Fathul Qadeer and Mabsoot. A 
sound temperament will find in the Qur'an and the Sunnah 
enough material for its guidance on the subject, and this 
has been made possible through an uninterrupted practice 
down the ages. There is no possibility, legally speaking, 
of a Muslim remaining ignorant of the meaning of 
Maroof and Munkar because his identity as a Muslim is 
certainly based upon the knowledge of Maroof and 
Munkar. The people who deny that the knowledge of 
Maroof and Munkar is commonly shared by all Muslims 
seem to be under the impression that it is permissible for 
a Muslim to remain so ignorant as to be unaware of the 
difference between good and bad and of the distinction 
between Maroof and Munkar. It goes without saying that 
such an impression has no religious sanction. 

(Tafseer al-Qur’an al-Hakeem (al-Manar) Vol. IV, p. 27) 

The same point is elaborated at another place by him 
thus: 


ijtuJ JA ofT J&jt J 
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UJb APllas—»telkwlJl lg-S Jp j&£j (*1j 

The duty of 'Amr bil-Maroof wa Nahi An 
al-Munkar' is, in a certain sense, more desirable 
than that of performing Haj. Only those who can 
afford are asked to perform Hajj. However, no 
such prerequisite is required for this duty and it 
can be performed by all. (ibid, Voi. iv, p. 35) 

Included in the performance of 'Amr bil-Maroof wa 
Nahi An al-Munkar' are both - the achievements of a 
theological genius (Mujtahid) and the dissemination of 
basic religious knowledge by a commoner. Both the 
scholar and the layman can perform it in their respective 
ways. For the learned, the pre-requisite is obviously a 
thorough knowledge of the Quran and Ahadith, whereas 
for a layman his familiarity with the basic postulates of 
Islam is sufficient. The learned can doubtless tackle the 
delicate issues involved in the performance of this duty. 
Nonetheless, even a layman can deliver persuasively the 
teachings of Islam. In sum, those who do not possesss a 
thorough knowledge of Islamics cannot and should not be 
exempted from the performance of this duty. 

Objection Against the Majority Viewpoint 

Most of the scholars, as pointed out earlier, are of 
the view that its performance is incumbent on the whole 
Ummah but its performance by a few exonerates others. 
Since every Muslim is not capable of performing it, they 
are to be exonerated. This view is, however, 
self-contradictory. Any command of Shariah becomes 
obligatory upon a person only when he is deemed capable 
of obeying it. When this capability is missing, the 
command ceases to be obligatory'. In the light of this 
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principle, this duty should not be considered as 
incumbent on the whole Ummah. Only those who are 
capable of doing are supposed to perform it. Imam 
Shaatibi and a host of other classical authorities hold the 
view discussed above. In the words of Allama Shaatibi: 

tA JS <jax >ll j ji <J0 *Jl ijlJ cjyi ^ 

^ kjl Jaill £JJb JLJU) aJ j * 

Only a few are required to do it. Not all but those 
capable of doing so are to perform it. It is not, 
therefore, a duty incumbent on all. 

In support of this contention, these writers make 
reference to the Qur'anic verse, which makes it plain, that 
a certain group is entrusted with the responsibility of 
performing this duty. Referring to a number of other 
Qur'anic verses it is pointed out: 

Uai l$i uJialI ajj SjjiT s-LStl jstJl iJLfc ja jT^Ji 

Many Qur'anic injunctions are addressed to a few 
and not to all. 

(A! Muwafaqat fi usool al-Shariah, Vol. I, p.176) 

Commenting on the Qur'anic verse (III : 104) Imam 
Razi mentions that the duty is exclusive for the scholars. 
Two reasons are given for it. First, a thorough knowledge 
is required - for its performance. Next, in his own words, 

Jw-* J J* busr' W 

oir jir aij ^ 
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U?u1 c iJLft iuJsxJt ^ jj ^ 

ij* li <Ja*S\ 

There is consensus on the view that 'Amr 
al-Maroof wa Nahi An al-Munkar 1 happens to be 
'Farz-e-Kifaya', In other words, its performance 
by a few exonerates all others. According to the 
Qur'an, a band out of the community has to 
perform this duty. This proves it beyond any 
shadow of doubt that the duty is not incumbent 
on all. (Mafatih al-Ghaib, Vol. III. p. 20) 

Refutation of this Objection 

This view is similar to the one expressed by Imam 
Shaatibi who considers the duty as 'Farz-e-Kifaya' 
incumbent on those capable of doing so. However, those 
scholars who construe it as incumbent on all Muslims 
point out the repercussions which may arise, if it is not 
performed at all. The whole Ummah, they rightly hold, 
shall be answerable for this lapse. This in turn involves 
another point. If this duty is 'Farz-e-Kifaya', why should 
the whole Ummah be answerable in case it is not 

performed? (Some scholars do not share this view. In their view, only those 
people will be held guilty whose duty it is to perform this farz-e-kifaya and yet 
who do not perform it. (see A1 Muwafaqat, Vol. I, p. 177)) 

That the Qur'an asks a few believers to perform this 
duty is a controversial point. Some scholars believe that 
the duty is incumbent on all. Reference is made in this 
context to 'Jihad' which, though also 'Farz-e-Kifaya' is 
incumbent on all, for according to the Qur'an: 
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"War is obligatory on you all." 

As it is, the above injunction is addressed to the 
whole Ummah. 

The Qur'an, no doubt, asks of a band of Muslims to 
perform this duty but it does not imply that the duty is not 
incumbent on the whole Ummah. The address is made in 
general terms as those who are to perform this duty are 
not specifically named .(For a detailed discussion on this point see 
Musallam al-Suboot, Fawatih al-Rahmoot, Vol. I, pp. 63-66 and Ruh al-Maani. 

Voi. iv, pp. 21 - 22 ) Nonetheless, its performance is incumbent 
on a few Muslims and others are therefore exonerated. 
For al-Bayzawi says: 

j ^ cW ffr iaq v&J 
JaiLj Ijji U j 

SjUT jpj jAU Jf Ij^Aj 

It is addressed to all but demands of a few to 
perform it. It is therefore incumbent on all, for if it 
is not at all performed, the whole Ummah be 
answerable while its performance by a few 
exonerates all others. This principle holds true for 
edC 1 'Farz-e-Kifaya'. (Anwar al-Tanzeel Vol. I, p. 149 ) 

In line with this view is the observation made by 
Sheikh Ismail Haqqi: 

J[ VrjU aJjS J “ja” $1 

J* } j** j£li 

\i I yji j£ll jJj <jiUt jP cJaA-1 

1^131 
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The word "min" in the expression "min-kum" is 
used for "Tabeez". Though required of a few, the 
address is made in general terms so as to 
emphasise that it is 'Farz-e-Kifaya' and to 
emphasize that the invitation to 'Khair' is 
incumbent on all. So, if it is performed by a few, 
all others are exonerated from the duty. However, 
if it is not performed by anyone, the whole 
Ummah shall be answerable. It does not bear the 
implication that it is obligatory on all. 

(Ruh Al-Bayan Vol. I. p. 352) 


The Right Approach 

Reproduced above are the two viewpoints which have 
given rise to a heated controversy. As it is, none of the 
two above discussed viewpoints is in the right direction. 
The right approach to this point is found only in Imam 
Shatibi's work, 'al-Miwafiqat Fi Usool al-Shariat", which 
has been commented upon by Sheikh Abdullah Daraz. 
Imam Shatibi, as pointed out elsewhere in the book, is of 
the view that this duty is incumbent on those who are 
capable of performing it. This contention is adduced by 
the Qur'anic verse (III: 104) Disagreeing with this view 
Sheikh Abdullah Daraz remarks: 

Jj jiaiJl js* eJlaJl ^1 0 oJa 

J ,^»Jl J yk O' 

Ua j&cJ f JjU jll £liJ 

tjj-j JaUJI pH 

That this duty is demanded of a few is not 
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substantiated by the Qur'anic verses. Those 
subscribing to the other viewpoint hold that the 
duty is "Wajib" and it should be performed by a 
few with the assistance and co-operation of all. If 
it is not at all performed, both capable and 
incapable of performing it shall be answerable. 

(al-Mawafaqat. Vo. I, p. 176) 

Imam Shatibi, it is worth noting, expresses the view 
similar to the one held by Sheikh Abdullah Daraz in 
another place thus: 

J* ^ • J& 0* Jr 4 * 

^3 ) jfp jiJl <_&Jb ^L£)l (jV ‘jjsjcJl 

IgJ* ylS jA pfrjati J* UJUj q jj ijikt 

0*. J OjMj 

j$3 Alljlt (jits (jlT J*j f Jjjitflll JjjilS 

jllw tfcl* iJ Ojika 

<—j jilaJli <lgj ^U5Ji <L»t§t e 

jilSJl t-Jjiix* j^tdll J«pj jilt 4^1iU 

c-^-ljll UU «-jb S^tflVb V' e jililt ^L§ ^ J-^ja 
SilbtUJ J?La ^aJjj <urjit tJL^j «u tlt ( 

jA&APrj 

For all intents and purposes, it might be proper to 
say that the task of inviting people to uphold 
'Khair 1 is binding on all as this task in reality 
meets the general requirement of religion and so 
all are addressed to fulfil it in such a way that 
some are capable enough to perform it by 
themselves as they are competent too. The rest 
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may not be so capable and yet they have the 
strength to persuade and prepare the capable 
ones to execute the task. Thus, it becomes clear 
that the person capable of doing the job is 
required to act and the person not so capable is 
required to do another thing - that is, to put 
pressure upon the former to get ready to perform 
the job. It is required of the capable person to 
carry out his duty and it is required of the 
not-so-capable person to send the former to the 
frontline. When the capable person has to stand 
up immediately or when it is necessary to make 
him stand up, he should be made to spring to his 
feet. It is as though, the thing direly needed to 
complete a compulsory duty is rendered 
automatically and equally compulsory. Inthisway, 
the cause for controversy is eliminated, and there 
remains no imperative need for the controversy 
tOCOntinue. (al-Mawafiqat, Vol, I, pp.178-9) 

The controversy whether this 'Farz-e-Kifaya' is 
incumbent on all or a few is resolved in the light of Imam 
Shatibi's interpretation. So is the other controversial 
aspect of this point whether it is 'Farz-e-Kifaya' or 
'Farz-e-Ain' resolved. Along this line of approach Sheikh 
Mohammad Abduhu argues that 'Amr bil-Maroof wa Nahi 
An al-Munkar' is 'Farz-e-Ain'. Those believing it to be 
'Farz-e-Kifaya' refer to the Quranic verse (III : 104) 
according to which a band of people is to perform this 
duty. Moreover, such writers hold that the word "min'' is 
used for "Tabeez". For Sheikh Mohammad Abduhu, 
however, this duty assumes the status of Farz-e-Ain' in 
spite of being 'Farz-e-Kifaya'. In so doing he interprets 
the Qur'anic verse under discussion thus. Should the word 
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"min" be for "Tabeez", the verse would mean that there 
may arise out of you a distinguished Ummah that should 
invite others to do good and perform Amr bil-maroof wa 
Nahi An al-Munkar'. All believers are directed to make 
the selection of such an Ummah which will perform this 
duty. Then it should also be assumed that there are two 
types of duties, one incumbent on all Muslims and the 
other on this particular Ummah that is to invite others to 
good. Only a sound interpretation of the term "Ummah" 
can set things in the right perspective. The word "Ummah" 
does not stand for a Jamaat which is general in nature. The 
Ummah connotes, in fact, a well-knit organization that 
makes joint efforts for a certain cause. Muslims as a 
whole indeed constitute this "Ummah". It should be a 
collective responsibility to guide the cause of "Ummah" 
and point out the lapses, if any. (al-Tafseer a!-Manar, Vol. IV. p. 36) 

To invite others to good is, no doubt, quite a task. 
Nonetheless, all of us should strive for the same end. 
Those capable should perform it on a large scale and 
those lacking in the prerequisites should do it in their 
own limited way. Those incapable, as already submitted, 
should at least persuade the capable ones to perform it 
and should extend them all possible help. In sum, they 
should indirectly participate in the duty of Amr 
bil-Maroof wa Nahi An al-Munkar' 

Further Clarification of this Viewpoint 

Reproduced below are the viewpoints of both groups 
of the scholars who consider the duty of Amr bil Maroof 
wa Nahi An al-Munkar' as either 'Farz-e-Kifaya' or 
'Farz-e-Ain'. There is consensus on the former viewpoint 
of which the details are as follows: 
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1. Even if the duty is considered as 'Farz-e-Kifaya, it is 
a duty incumbent on all. Those who disagree with it 
are guilty of a misinterpretation. 

In the words of Allama Amadi: 

<Ugl jit ^ j* 

tjJ&S Ja 4 j <i j-*ll O' *** ' j*** 

4jIPj <2bU£!l '**^**4 

.UfcJl J 'J w£lij 

For people sharing our views there was no 
difference between 'Farz-e-Kifaya' and 
'Farz-e-Ain' in terms of its "Wujub", for both of 
them fall under the head of "Wajib". Some 
scholars interpret it otherwise on the ground that 
the performance of "Wajib-e-Ain" by a few do not 
exonerate all others whereas it does so in 
respect of Farz-e-Kifaya'. This, however, only 
indicates the difference in principles valid for the 
two duties and does not at all question the 
"Wujub" of the two duties. 

(al-lhkam fi usul al-Ahkam. Vol. I. pp. 141-142) 

2. 'Farz-e-Ain' is incumbent on each and every Muslim 
but the incumbency of 'Faz-e-Kifaya' is collective. In 
other words, to perform the former each individual 
has to worry: for the latter there should be a 
collective worry. Those who fail to perform 
'Farz-e-Kifaya', either intentionally or 
unintentionally, shall be answerable. Its performance 
by a few, however, exonerates all others. Discussing 
the point of "Wajib Ala al-Kifaya" Maulana Abdul Ali 
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Ansari remarks: 

‘OjS’’*->& O' til* Or® c-sr 1 1jJt 

c-iUi Ob 0)'j -t/saJl Aj ^ 

Those who perform such a duty ('Farz-e-Kifaya') 
shall be rewarded. If it is performed by a few, 
others are exonerated. However, if it is not at all 
performed, all shall suffer on this account. 

(Sharh Muslallam al-Suboot Vol.l, p.62-63) 

Arrangements must therefore be made by the Ummah 
for its performance by, at least, a few persons. 

3. The point which duty ('Farz-e-Kifaya' or 'Farz-e-Ain') 
is more desirable has not been discussed at length, as 
informed by Jalal al-Mahli. One may, however, infer 
that 'Farz-e-Ain' is superior to 'Farz-e-Kifaya' for the 
former duty is incumbent on each and every Muslim. 
However, a number of scholars such as Allama Abu 
Ishaq Asfaraini, Imam al-Harmain and Allama Abu 
Mohammad Juwaini think otherwise. For them, those 
who perform 'Farz-e-Kifaya' exonerate others from 
this duty. But one performs 'Farz-e-Ain' only for 
himself. Looked at from this angle, one can hardly 
belittle the significance of 'Farz-e-Kifaya'. 

4. What constitutes the performance of 'Amr 
bil-Maroof wa Nahi An al Munkar' is to persuade 
someone to offer prayers or to dissuade a drunkard 
from drinking wine. Such a duty is to be performed 
constantly as, for example, to persuade someone to 
offer prayers. It will not be, therefore, altogether 
wrong to refer to 'Amr bil-Maroof wa Nahi an 
al-Munkar' as 'Farz-e-Ain'. For forbidding certain acts 
the duty is not to be performed constantly. An 
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instance in point is to protest against the un-Islamic 
tenor of the discussion in a given meeting. Such a 
duty can be performed by anyone of the audience. 
However if no one objects to it, all those present 
there shall be liable to punishment in the Hereafter. 
Thus, in certain respects the duty is no more than 
'Farz-e-Kifaya'. 

5. The performance of 'Amr bi al-Maroof wa Nahi An 
al-Munkar' by only an individual or a few does not 
exonerate all others. Those ignorant of the tenets of 
Islam are to be guided. As it is, it is not an easy task. 
Scattered all over the world, millions of Muslims 
belong to various linguistic and cultural groups. So 
are the problems of these millions of persons 
numerous. It is thus impossible for only a particular 
band of persons to do justice to the performance of 
the duty of 'Amr bi al-Maroof wa Nahi An 
al-'Munkar'. People familiar with the local problems 
of Muslims belonging to different places are required 
to perform the duty properly. The Qur'anic advice on 
the strategy for its performance is as follows: 

(irr:3^ 

If a contingent from every expedition remained 
behind, they could devote themselves to studies 
in religion. And admonish the people when they 
return to them, - That thus they (may leam) to 
guard themselves (against evil). (9:122) 

Relevant portions of Qazi Baizawi's comment on the 
above-quoted verse are reproduced below: 


'j&Qy of > 

ft 0 6(*$1 i jprjfy 



64 


Maroof and Munkar 


JipUr SjUL JaIj U.3SPUar JT ja 

< AA lii3)l £jA ^g < 'p jP |»few j AjIA Ijlft^cJ ...^LJi 

*Utj[ 

There should arise a band of people out of 
Muslims in all sections and towns to guide and 
admonish others. (Anwar al-Tanzeel Vol. I, p.352) 

This duty, it is obvious, is to be performed 
everywhere, as pointed out by Allama Baghwi: 

Jurisprudence stands for the knowledge of the duties 
of Islamwhich are of two types. ’Farz-e-Ain’ and 
’Farz-e-Kifaya’. Prayers, fasting and other duties are of 
the former type. Not only should one perform these 
duties but acquire also the knowledge of their 
incumbency such as that of Haj and Zakat. Such a 
knowledge which may help one form his own judgment in 
matters relating to the religion constitutes 
’Farz-e-Kifaya'. If the people in a town lack this 
knowledge, all of them shall he answerable. On the 
contrary, if they possess it, everyone is exonerated. In 
future they are to be guided in the light of this knowledge 

thus gained. (Maalim al-Tanzeel. vol. III. p.138) 

For guiding the laymen it is imperative that there 
should be scholars in each and every town. If there is no 
such person in a town, all the inhabitants of the town shall 
be answerable to Allah. 

6. InlmamlbnTayimiya'sview: 

0*4 JT IJ j£iJt J 

l*Jj .£)l j5)l 4Jl£ US* <4jli^)l jA 

AjUj£)I Ua4 ^ fl*i ja 
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'Amr bi al-Maroof wa Nahi An al-Munkar* is, as the 
Qur’an indicates, 'Farz-e-Kifaya', not'Farz-e-Ain'. 

As Jihad is a part and complement of this task, it 
(Jihad) is a duty incumbent on a few 
(Farz-e-Kifaya). (ai-Hisba fi ai-isiam, p. 66) 

In the event of 'Jihad' all those who are able to fight, 
according to the scholars, are to take part in it as an 
obligatory duty. If they are too weak or negligent it is the 
duty of their neighbours to come to their rescue. Should 
they also be unable to resist the enemy, it is incumbent in 
turn on their neighbour and it is thus possible that at a 
given stage it may be even incumbent on all Muslims. 

(Fath al-Qadeer, Vol. IV, pp. 280-281) 

The same analogy holds good for 'Amr bi al Maroof 
wa Nahi An al-Munkar'. If the Muslims at a given place 
fail to perform this duty, it is the duty of their neighbours 
to perform it. This incumbency is in accord with 'Shariah'. 
Like 'Jihad' the performance of 'Amr bi al-Maroof wa 
Nahi An al-Munkar' may also be incumbent on all 
Muslims at a given stage. 

7. Though enjoining good and forbidding evil is a duty 
incumbent on a few, there are occasions when this 
duty gets elevated to a duty incumbent on all. Those 
occasions are as follows: 

(a) Those directed by the Islamic state should perform it 
as 'Farz-e-Ain', as described by Nizamuddin Nishapuri 

jAj jll aJ& i jJu 



Those appointed by the government for 
performing 'Amr bil-Maroof wa Nahi An al-Munkar 
are known as 'Muhtasib' and they ought to do it 
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as an obligatory duty. (Gharaib al-Qur'an, Vol. IV, p. 30) 

(b) Should one come to know of the defiance of 'Amr 
bil-Maroof wa Nahi An al-Munkar' at a given place, he 
is to perform the duty as Farz-e-Ain', as pointed out 
by Mulla Ali Qari thus: 

J*J j o'. 

<y J* J*? j* X s 

’Amr bi al-Maroof wa Nahi An al-Munkar’ is 
doubtless ’Farz-e-Kifaya’. However, if everyone is 
ignorant of it, one who possesses the knowledge 
has to perform the duty as ’Farz-e-Ain’. 

(al-Mubeen al-Moin, p.89) 

(c) According to Ibn al-Arabi Maliki, it is ’Farz-e-Ain’ for 
those who possess requisite knowledge: 

jij .. aA£" JfiJ j£uJl yS ft 

4**dii y j P 0j^» 

4m i JjP ji Ju*lb J 

Though ’Amr bil-Maroof wa Nahi Anil Munkar* is 
’Farz-e-Kifaya’, it is compulsory for him who is 
capable of advancing convincing arguments in 
defence of this duty. (Ahkam al-Qur'an, Vol.l, p.122) 

(d) If no one is performing this duty, those who are 
capable should do it as 'Farz-e-Ain. In the opinion of 
Imam Ibn Taymiya. 

iJ*Js* Jej Jfij j*j 

The duty is incumbent on a few but it is 
incumbent on an eligible person when no one 
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else is performing the duty. 

(Al-Hisbah fi al-lslam, p.37) 

The same view is shared by Imam Ghazali thus: 
o' j J yft* oi 

dj Ul kdwj U 4 LiPji 

Enjoining good and forbidding evil is a compulsory 
duty. It does not cease to be compulsory for a person 
qualified to perform it until and unless somebody else has 

performed it. (Ihya-e-Uloom al-Din, Vol. II. p. 274) 
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CHAPTER-IV 

MEANING AND SCOPE 


' Amr bil-Maroof wa Nahi an al-Munkar' bears the 
connotations of a revolutionary task entrusted to 
Muslims. For its performance, it is necessary to know 
what it stands for. Without gaining such a knowledge it 
might be impossible to do justice to this duty. Generally 
speaking, Maroof connotes universal virtues. So is the 
term ’Munkar' that embraces all such acts considered 
universally as wrong and evil. It is not, therefore, 
surprising to note that the meaning and scope of 'Amr 
bil-Maroof wa Nahi An al-Munkar' has popularly been 
confined to preaching morals. However, the Qur'anic 
connotations of this term are all-embracing. Over the 
centuries the Ummah has narrowed down its meaning and 
scope. The duty, according to the Qur'an, is not 
synonymous with the mere preaching of ethical 
principles. Included in its scope, is the effort for 
preserving and establishing the Islamic way of life. Only 
those ignorant of its real meaning seem to be content 
with interpreting it in terms of 'moral preaching' which, 
they believe, serves the purpose. They hardly feel 
concerned for upholding the Islamic principles. On the 
contrary, they regard such an effort to be beyond the 
scope. On being told to do this duty - Muslims, generally 
speaking, retort that in preaching morals they have 
performed the duty of 'Amr bil Maroof wa Nahi Anal 
Munkar. This view stems not only from a 
misinterpretation of this term but also from the 
ignorance, in general, of the real meaning of this Qur'anic 
term. As a result, they are in the dark about the duty which 
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is to be performed by them. It is perhaps needless to 
mention that Allah demands this duty of the whole of 
Ummah. 

Real Meaning of the Term 

The Qur'anic term, 'Amr bil Maroof wa Nahi Anal 
Munkar', in fact, stands for the following points. 

First, the Qur'an has used this term with reference to 
the mission of the prophets. The prophets, it is common 
knowledge, were not mere preachers of morals. The 
moral preaching, no doubt, constitutes partially their 
mission. But the real aim of the prophets was to make 
people subservient to Allah. Moreover, they saw to it that 
it was a total obedience in all spheres of life such as 
beliefs, morals, culture, trade, politics and social laws. In 
sum, to make people accept the Will of Allah in each and 
every respect is one of the constituents of the duty 'Amr 
bil Maroof wa Nahi Anal Munkar'. 

Second, Prophets performed the same duty. Thus the 
duty is not related to a particular sphere of life but to all 
departments of life. Like the prophets, the Ummah has 
also been assigned the duty of performing "Amr bil 
Maroof wa Nahi An al-Munkar'. And for performing this 
duty the honorific appellation of "the best community" 
has been bestowed on Muslims. If the duty is interpreted 
in terms of moral preaching, such a duty has been 
performed by different groups down the ages. For 
example in our own times the moral preaching is a truism 
of the day, though the signs of moral degeneration are 
obvious everywhere. A spate of volumes on morals do 
appear every year. Similarly, a number of organisations, 
most of which are headed by non-Muslims, are engaged in 
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preaching morals. Should Muslims also interpret the duty 
in terms of preaching morals, they cannot lay the claim 
for their superiority over others. Muslims have thus not 
merely to act as moral preachers. They have to launch 
radical reforms in all spheres of life which alone can lend 
the colour of the prophetic mission to their efforts and 
distinguish them as "the best community”. Allah has not 
bestowed the title of "the best community" on Muslims 
for merely preaching morals in a given part of the world. 
In recognition of their efforts for upholding and 
enforcing the Will of Allah in all matters of life Muslims 
have been referred to as "the best community". According 
to Allama Abu Hayyan Andalusi, Muslims have been 
described as "the best community", for 

a'jUt <***** pt&j 

They were the first to believe in the Prophet and 
help him in his mission. Moreover, they 
transmitted ’Shariah’ to others and conquered 
many lands in Allah's cause. 

(Al-Bahr Al-Muheet Vol. Ill p.29) 

Musl ims have been directed in the Surah, "House of 
Imran" to make the call for inviting others to good and 
perform the duty of 'Amr bil Maroof wa Nahi 
anal-Munkar. The two duties are not different from each 
other. The latter duty is, in a certain sense, the 
elaboration of the former one. ’Dawat ila al-Khair' stands 
for inviting others to Islam and 'Shariah'. The different 
aspects of this duty, discussed at length by the classical 
writers, are as follows: Imam Razi: 
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^ jsJl Uajl^- 1 ji 4s*tJ j^sr 2jpjJi 

jA*$\ J^J ^ d^ 

The call to khair involves both enjoining the 
desirable and that is 'Amr bil Maroof and the 
forbidding of certain undesirable acts and that is 
"NahiAnal-Munkar. (Al-Tafseer AI-KabeerVol. Ill p.20) 

Nizamuddin QummiNishapuri: 

OW' <j® Sib j jJpjjl 4*Jl ^Jpr Slj 

It is definite that after Dawat ilal Khair, Allah 
mentions the two points ’Amr bil Maroof and Nahi Anil 
Munkar' for further elaboration. (Gharaib Ai-Qur'an voi. iv P 30) 

The two duties - 'Amr bil Maroof wa Nahi Anil 
Munkar' and 'Dawat ilal Khair'-aim at making people 
believe in and uphold the Will of Allah in all matters of 
consequence. 


Comments of the Classical Writers: 

To hold 'Amr bil Maroof wa Nahi Anil Munkar' 
synonymous with the preaching of morals is an 
innovation, for in the course of thirteen centuries not a 
single writer has interpreted the Qur'anic concept in such 
terms. 'Scholars and writers of all shades of opinion do 
agree that the scope of the Qur'anic concept of 'Amr bil 
Maroof wa Nahi Anil Munkar' is quite comprehensive, 
encompassing beliefs, prayer, morals, trade and all other 
spheres of life. Any attempt to narrow its scope impairs 
the very purpose of this duty. Below are reproduced the 
comments of classical writers which leave no room 
whatsoever for interpreting this Qur'anic concept in terms 
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of the moral preaching: 

QaziShaukani: 

j£cJ' j* cijj«JU yti I ^ 

&! ^ j-JB jfl^A jM jA-O** J»J 

On the authority of Ibn Abi Hatim it is reported 
that Abul Aliya made the following remark: 'All the 
verses referring to this concept, in fact, mean 
preaching Islam. 'Amr bil Maroof stands for Islam 
whereas 'Nahi Anil Munkar implies forbidding 
idolatry. This interpretation cannot be, however, 
substantiated by the 'Shariah' or the Arabic 
language. It has a general purport. 

(Fath al-Qadeer, Vol. I, p.338) 

Abu Hayyan Andalusi: 

J jslU (<$•£«? 

j&j jA j o' 

Some scholars have interpreted the concept of 
'Amr bil Maroof wa Nahi Anil Munkar' with 
reference to monotheism and polytheism. 
Monotheism is doubtless the first and foremost 
"Khair" that is to be enjoined. So is polytheism 
the worst wrong to be forbidden. Nonetheless, 
the interpretation should be in general terms. All 
that is in accord with "Shariah" is "al-Maroof' and 
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all that is forbidden by "Shariah" is ’al-Munkar*. 

(al-Bahr al-Muheet, Vol. Ill, pp. 20-21) 

Imam Razi: 

* 

aJJU jSCuJl e <dJb jUjO' cjjj<uJl ^Ij 

The essence of Maroof is belief in Allah and of 
Munkar is denying (the existence of) Allah. 

(31 -Tafseer al-Kabeer, Vol. IV, p. 523) 

AbuBakrJassas: 

' . i 

dill jA jXktilj <dJl j»\ jA Jl 

'Maroof stands for what Allah has prescribed and 
Munkar stands forwhat He has proscribed. 

(Ahkam al-Qu^an, Vol. II, p.41) 

Haddadi: 


dPOJl jA «4mwJ| jA 1 

Maroof is 'Sunnah' whereas 'Munkar' is the 
innovation. (Ruh al-Bayan, Vo. I, p. 959) 

Allama Sayed Mahmood Alusi: 

"Maroof' includes all that is to be followed while 
all that is forbidden in "Shariah constitutes 
'Munkar 1 . (Ruh al-Maani, Vol.I, p. 28) 

Allama Ibn Hajar Haitami: 

yfy\ j^uJl jP ilj*Jl 

Included in 'Amr bil Maroof wa Nahi Anil Munkar* 
are the acts both prescribed and forbidden by 
Shariah. (al-Zawajr, Vol. II, p. 146) 
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Ibn Malik: 

J«# jl Jj$ ^ Alii i-Llfi j <U4 jA 

OJL> 

What is contrary to the Will of Allah in word or 
deed is 'Munkar' and what is not, happens to be 
"Maroof. (Mabariq al-Azhar, Vol. I, p.48) 

Mulla Ali Qari: 

<0 jt ||lj j wtjl U 

'Munkar' stands for all that is forbidden or 
undesirable according to "Shariah". 

(al-Mubeen al-Moin, p. 188) 

AllamaMunawi: 

^jjji 4 ?»j Li (ij^» 

Anyone who sees Munkar, that is, what Shariah 
has forbidden in speech and action, must change 
it. (al-Tayseer, Vol. I, p. 418) 

Imam Ibn Taymiya: 

J </> 

Included in "Maroof is all that is "Wajib" and in 
'Munkar* all that is forbidden. Acts of polytheism, 
falsehood,oppression and obscenity are for¬ 
bidden by "Shariah". (al-Aqeeda al-lsfahaniya, p.121) 

The preaching of morals is, in fact, one of the 
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constituents of the duty of Amr bil-Maroof wa Nahi An 
al-Munkar'. The scope of the term 'Maroof is vast enough as it 
includes the whole 'Shariah', the law, 'Sunnah and the teachings 
of the Prophet. All that is opposed to 'Maroof might be 
referred to as 'Munkar'. The point, being a very important one, 
deserves a fuller discussion from another angle. 

Shariah' is Maroof and all that is Contrary to It is 
'Munkar' 

Human law is flawed in principle. God alone has the 
right to legislate for mankind. Man can ill-afford to be 
above law in personal or in social spheres of life. It is not 
permissible for him to make a law by himself and abide 
by it. Divine law can be defined as 'Maroof and what 
clashes with it can be defined as 'Munkar'. If man 
acknowledges God as the Legislator, then his life 
becomes subservient to Maroof and proceeds along the 
right lines. However, if he refuses to concede that 
position to Him, then he has to choose one of the two 
alternatives. One alternative is to leave the right to 
legislate and to make decisions to his whim and wit and to 
abide by their decision. The second alternative is to abide 
by the decision of another individual like him or of a 
group. Both alternatives can be ruinous for him. The main 
thrust of Amr bil Maroof and Nahi Anil Munkar is to 
enslave man to one and only God and to emancipate him 
from every other form of slavery. Divine legislation is 
promulgated to triumph and dominate; it is the duty of the 
believers in God to facilitate its domination and eliminate 
all laws opposed to it. 

Allah desires that His religion should be accepted as 
it is and without the admixture of any other schemata of 
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thought and action, and that His writ should run in every 
sphere of existence and His commandments should be 
obeyed. God alone has the right to legislate and we do not 
have that right nor can we make amendments in His Law. 
Deviation from and defiance of His religion is not the 
only act of Munkar; it is also Munkar to alter His religion 
and to follow the man-made distortions of His religion. 
God does not like implementation of Munkar but 
demands the implementation of Maroof which in essence 
is the total acceptance of God's religion as it is. It is an 
earnest endeavour to make it prevail internally and 
externally. 

Imam Ibn T aymiyah notes: 

yk cy* fj’J 5 j* vA 

S, * 

Ajj (A !tjj Aj dll ja\ 

i 

j Aj dll ja\ t-ijjfcJb jAjt j 

\i\j j 4 UP aUI t£.AJl ,jP AiA j djM*j 

U» Wj iUi Uj w yk yji <Aj 

< 411 ) aJj^j JkUb 4JJ1 4 iJit ill JmJI <US ^j£j 

.IpjLU# bi bi JbxSt titj 

Enjoining and prohibiting are integral to human 
existence. When a man does not enjoin Maroof 
which Allah and His Messenger have enjoined on 
him, when a man does not prohibit a Munkar 
which Allah and His Messenger have prohibited, 
when a Maroof which Allah and His Messenger 
have enjoined is not enjoined upon himself and 
when a Munkar which Allah and His Messenger 
have prohibited is not made forbidden to himself, 
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then it naturally follows that whatever he will 
enjoin and whatever he will prohibit, and 
whatever he is ordered to do and whatever is 
forbidden to him, will be either the opposite of the 
precepts of Allah and His Messenger or a mixture 
of God-ordained truth and falsehood not 
ordained by God. When man adopts either 
alternative as a way of his life, it will be a 
self-manipulated way of life; (and not a deen 
ordained by God). (al-Hisbaha fi al-lslam, p.87) 

The two terms-'Munkar' and 'Maroof are, as may be 
observed in the light of the above discussion, rooted in 
'shariah'. The beliefs and acts relating to prayers, conduct, 
dealings, trade. Politics and culture as ordained by 
'Shariah are 'Maroof. And the forbidden acts are 'Munkar'. 
'Amr bil Maroof wa Nahi An al-Munkar' should therefore 
be done according to these terms of reference. 

Shariah arbitrates on the issue of Maroof and Munkar 

It is now necessary to remove a misunderstanding. As 
long as this misunderstanding persists, the concept of 
Maroof and Munkar will not be crystal clear. It is 
generally assumed that Maroof stands for what is 
well-known and approved and Munkar for what is not so 
well-known and approved. However, what is familiar to 
man or which activity is familiar and desirable to a group 
need not be deemed to be Maroof automatically. 
Similarly, what is unknown or disliked by an individual or 
a group need not be taken as Munkar. The Qur'an and the 
Hadith have given a specific connotation to these two 
terms. If you analyse the connotation, you will realize 
that Maroof refers to that belief and action which God's 
Shariah recognises and appreciates as good and Munkar 
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refers to that belief and action which is alien to and 
disapproved by God’s Shariah. .If a new idea is discovered 
by means of ratiocination or a new method gains wide 
popularity and appreciation, that idea or method will 
come under the category of Maroof, only when the Qur'an 
and the Hadith will recognize it as Maroof too. Likewise, 
if a thing is unknown to and disliked by the human mind 
and not widely known to and appreciated by the social 
convention, that thing need not be kept in the category of 
Munkar until and unless the Shariah declares it to be 
Munkar. Shariah has the criterion by which it decides 
what constitutes Maroof and what should go by the name 
of Munkar. There is a possibility that some intellectuals 
at a given time may declare a certain action to be 
'Maroof' when Shariah holds it to be Munkar or they may 
declare a certain belief or action to be Munkar when 
Shariah deems it to be a part of Maroof. Imam Raghib 
says: 

j ^jjtJiji Jiftlu 

Any action whose goodness is recognised by 
common sense and Shariah is Maroof; Munkar is 
that which common sense and Shariah 
disapprove. 

(A!-Mufradat fi Gharib al-Qur'an; Root word, j*) 

From this excerpt, one should not conclude that the 
mind and Shariah are equally valid as the source of 
determining what Maroof and Munkar are, because as far 
as this issue goes, the mind is subservient to the Shariah. 
However, it goes without saying, that if the mind is sound 
and has no perversity in it, it will be in total harmony with 
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the divine Law, because no diktat or decree of Shariah can 
ever be in conflict with the mind. That is the reason for 
Imam Raghib's bracketing of the mind with the Shariah. 
Otherwise, where it is not possible for the mind to decide 
whether a thing is Maroof or Munkar the decision of the 
Shariah will be final. He has made this point clear while 
explaining what Munkar is. He says, 

j«J jl jbcgywdl J 

.am jjJl A9%Jj J jfl*l \ ^ 

Munkar is what the sound mind defines as evil; 
or, while the mind hesitates in the act of 
determining whether a certain thing is good or 
evil, Munkar is what Shariah decides to be evil. 

(ibid; see the root word - j&) 

Ibn Abi Jamrah says that when the Shariah describes a 
certain act as virtuous, then it is Maroof irrespective of 
the verdict of the society's conventions or customs 
because the right to legislate rests with the Shariah and 
not with the customs. 

juc-t ja abu J* cijyuJi ^ jU* 

Aj CJfr tS\y*> 

"The term 'Maroof is applicable to every virtuous 
deed whose virtue is established through a proof 
of Shariah, irrespective of the social norm being 
in consonance or conflict with it." 

(Fath al-Bari, Vol. X, P.342) 

On certain occasions scholars discuss the reputation 
or otherwise and the popularity or otherwise of a certain 
thing in such a way as to create an ostensible impression 
that, in determining the scope and meaning of Maroof and 
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Munkar, the Muslim society has as much a say as the 
Shariah. Nothing can be farther from the truth. There is no 
doubt whatsoever that the belief and the activity known to 
and appreciated by the people of the faith will be 
recognized as 'Maroof. Similarly, the belief and the 
activity alien to and undesirable for them will come under 
the category of 'Munkar'. This is not due to their 
application of the mind or their approval in the light of 
their experience, racial and national traditions. Instead, it 
is due to their loyalty and allegiance to Shariah and in the 
light of God's religion that the believers in God and the 
Prophet accept a thing as Maroof and reject another as 
Munkar. They accept any thought or action as Maroof 
only when the divine law defines it as Maroof. If the 
divine law defines a certain belief or action as Munkar, 
they accept it as Munkar unquestioningly. They do not 
have the audacity to renounce a thing as Munkar when the 
Shariah declares it to be Maroof and to adopt a thing as 
Maroof when the Shariah puts it under the category of 
Munkar. 

Allama Ibn Jareer Tabari says: 

J-A*- *JUfl9 Iflj J*A olTU J£" 
aJ1)1 APlt Ulj dll* jUjlll JaI j£> 

AUi tlj jtwlJl JaI 43j»U* 4ill Idjjjw 

< i, 

j fljijj dll 0j^uJl 

IgJbe jUjdl JaI jO I<d!l !Luat> 

tfljT 

The truth about Maroof is this: every thing 
(according to Shariah) is too well-known and 
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well-reputed. Believers in God commonly share 
an appreciation of its performance and do not 
dislike doing it. It is because of this attitude that 
obedience to Allah is looked upon as Maroof. 

The faithful recognize it clearly and do not dislike 
it. The truth about Munkar is this: every thing that 
Allah disapproves of and the people of faith find it 
abhorrent to do (is Munkar). It is because of this 
attitude that disobedience to Allah is considered 
Munkar, and the people of faith dislike it and 
consider disobedience to Allah to be a very 
serious crime. (Jamey al-Bayan, vol. 4, p.28) 

Imam Shawkani writes about the members of the 
Muslim Ummah: 

Up ojfaj \ out J j»Uj jjy>k 

They decree that what Shariah defines as Maroof 
should be performed and they prohibit the 
observance of Munkar. It naturally follows thatthe 
Qur'an and the Sunnah are the ultimate authority 
in determining what Maroof and Munkar are. 

(Irshad al-Fuhool, p.74) 

This is why our scholars defined Maroof and Munkar 
not by resorting to the terminology of either rationality 
and wisdom and logic and philosophy or socio¬ 
anthropology but by resorting to purely authentic terms 
of Shariah. These scholars define Maroof and Munkar by 
using terms like obedience to God or disobedience, 
permissible, forbidden (halal/haram), compulsory and 
additional (fard/Nafil), commendable and repugnant etc. 
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This is just to drive home that the divine law will 
distinguish between Maroof and Munkar, and by no other 
means will they be distinguished. God's law alone 
indicates to us what activities please Him and what 
activities displease Him, what is allowed and what is 
disallowed, what is urgent and desirable, what is wrong 
and undesirable. 

Allama Ibn Atheer defines Maroof in the following 
words: 

*jiJ'j iPlk jAdijt- U (cijytjl) 

y>\ SJUJl OU*o!t ja jAj Obvildlj I ja 

*} 0jljtil JgtljjJA 

Maroof is a comprehensive term, it includes 
obedience to God, proximity to Him, pleasant 
social behaviour and all other virtues that 
Shariah extols for assimilation. Maroof includes 
the avoidance of all Shariah-prohibited evil 
things. Maroof is one of the dominant attributes. 

Maroof refers to that duty which people know well 
to be good and do not react to it in a hostile 
manner on seeing it. (Ai-Nihaya fi gharib ai-Hadith, 
root word vol. 3, p. 85) 

While defining 'Munkar', the same scholar says: 

Munkar is the antonym of Maroof. Everything that 
Shariah describes as evil, unlawful and repulsive 
is Munkar". (ibid., see ‘/S Vol. 4, p.175) 
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Allama Saawi says: 

Jjb-* ^IpUI aJ1?U 

^)\ aImsj jjJJ'jJ' j.j ^r-^' OjLflJlT 
AaP Ajil j^Ji ... ^jlaal' C&X #j JiljJlS” 

Jw-» j-JtjUjJ>T yJ' J--*> w ^ytsJ' 

. i&l j£ll 

By 'Maroof are meant either matters made 
compulsory by Allah, the Law-giver, such as five 
obligatory Prayers or excellent behaviourtowards 
parents and kith and kin or matters made 
desirable by Him such as additional and voluntary 
Prayers or voluntary donations... by 'Munkar 1 is 
meant that thing which the Divine Law-giver has 
forbidden by declaring it unlawful such as 
adultery and stealing or has kept people away 
from it by declaring it undesirable 

(His comment in Tafseer Jalalayn, vol. I, p. 152) 

Allama Abdul Qadir Audah Shaheed say s: 

U J& j&S 4 j* 

ej ja aW C^-j' aUp 

J j* jb* ^J 5 -? 

aJ Jj- aJ Jftej JUS' ja 
aJ Js*- Jbj <Udj vl * » b jl 

^jUilit Aju j^Jl aJ ciJlsW Uj» j-frJ 

Amr bil Maroof includes every activity which 
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Shariah has made compulsory or desirable such 
as Prayer, fasting, hajj, monotheism, etc. Nahi 
Anil Munkar covers all beliefs and actions which 
are anti-Shariah. Belief in Trinity and belief in the 
crucifixion or slaying of Jesus are thus forbidden 
likewise, monasticism, alcoholism, pork are 
included among the things forbidden in Islamic 
Shariah which distinguishes it from other 
religions. (At-tashree Al-Jinai, part I, p. 497) 

These excerpts make it clear that Maroof and Munkar 
are not terms which man can use indiscriminately. Instead 
these terms reflect God's will in favour of or against a given 
thin g. It is the prerogative of God to describe a thing as 
Maroof or Munkar; man cannot claim that right. God's law 
determines what Maroof is or what Munkar is. If a man 
claims that right and denies that right to Shariah- the right to 
define Maroof and Munkar, he claims that, instead of God, 
he himself is the maker of Shariah and law-giver. This is not 
merely a denial of God; it is tantamount to open rebellion. 
The very thought of it is unnerving. 
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CHAPTER-V 

RANGE AND 
COMPREHENSIVENESS 

Enjoin the Good and forbid the Evil: A Campaign of 
Persuasion and Training 

To enjoin the good and to forbid the evil combine two 
distinct errands — persuasion and preaching on the one 
hand, organization and training on the other. These two 
errands follow a natural sequence for their compilation. 
To begin with, people are invited to learn about the 
religion propounded by God. Later, those who volunteer 
to uphold the religion are organized and trained. The 
success or failure of the first step depends on the quality 
of this organization and training. The organization must be 
strong and the training should be on the right lines to 
ensure the success of the preaching. Otherwise the failure 
of the preaching is unavoidable. To be sure, there is a very 
strong and close link between preaching and persuasion 
on the one hand and organization and training on the 
other. Without the former, the latter cannot come into 
being; without the latter, the former cannot reach its 
ultimate destination. 

There is no gainsaying the fact that the target 
audience of the one is different from that of the other. 
The message of Islam is conveyed to those people who 
have not yet entered its fold and the neophytes from 
among them are those people who are organized and 
trained. Notwithstanding this difference, both errands are 
executed with one common aim. A worshipper of God 
will invite the world to worship God and organize his 
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party on the basis of his core teaching. In sharp contrast, 
an atheist will proclaim that God is a delusion and 
organize his followers on the basis of atheism. These 
examples drive home the fact that preaching and 
organizing are two ostensibly different errands but in 
reality they are the two sides of the same coin. 

The Muslim community has to undertake both 
errands. In other words the duty of Amr bil Maroof 
(enjoining the good) and Nahi anil Munkar (forbidding the 
evil) has to be discharged within its circle and without 
too. When the community discharges this duty outside its 
circle, that work is known as preaching and persuasion. 
When the communty discharges this duty within its 
circle, it will be known as organizing and training. Our 
exegetes are of opinion that Amr bil Maroof and Nahi anil 
Munkar are so comprehensive as to include in them the 
following: Dissemination of knowledge about faith and 
Islam, opposition to the worship of non-God, refutation 
of atheism and polytheism, and taking up of the gauntlet 
for the sake of the Allah; promulgation of the penal and 
Shariah laws, spending in Allah's way, conformity to the 
Prophet's way of life, exhortation to avoid new ways 
(alien to the ethos of Islam). It is obvious that this list 
comprises two different types of work. The first four of 
these relate to dawah; the next four deal with organization 
and training. The exegetes not only hold the opinion that 
Amr bil Maroof and Nahi Anil Munkar include the two 
different types of work but also mention these two types 
of work simultaneously while explaining each verse 
pertaining to this theme, whether the verse obviously 
deals with preaching or with organization and training. It 
is as though wherever there is the order of enjoining the 
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good and forbidding the evil in the Qur'an, it carries with 
it the instruction that the Muslim community should pay 
attention to self-reform and at the same time should 
establish God's religion among others. A little more 
elaborate discussion will be in order here. 


The Muslim Community should campaign for the 
promotion of the good and the prohibition of evil 
among others. 

God explains what agenda He has prescribed for the 
Muslim community in the following words: 




Ye are the best of people, evolved for mankind, 
enjoining what is right, forbidding what is wrong, 
and believing in Allah. (3:110) 

The tenor of this verse clearly indicates that the duty 
allotted to this community has to be performed outside 
its circle. This community has been brought forth as a 
community for the rest of mankind and it can justify its 
existence by enjoining what is right and forbidding what is 
wrong. It has not come into existence on its own. Instead, 
it has been deliberately evolved with a set purpose of 
reforming and guiding men. It has a sacred mission of 
calling people towards the religion of truth and escorting 
the world on the way of the Lord. Every group is free to 
determine the purpose of its life; every party is free to 
choose its course. But 'the best nation' has abdicated this 
freedom and accepted unquestioningly the ideal 
prescribed for it by God. Therefore it has no right to 
choose a new course for itself and race along that course. 
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The day the Muslim community is guilty of asserting this 
right, it will not retain the status of 'the best nation.' The 
community has been ordered to enjoin the right and 
forbid the wrong and the purpose of its existence now is 
the execution of this order. God has given this 
community a post and the success or failure of the 
community will be determined on the Day of Judgement 
on the basis of its commitment or lack of it at the post. 

Shaikh Abu al-Saud explains the meaning of "ukhrijat 
linnas" (evolved for mankind) thus: 

4aUs* &)/ Vup ^LU C-sf- 

t/dl jjfu JJ9 ^ Ojije I 

ja ^uj ^ j 

j jsM (j\ UsjI ^ g\f «-)|l 

The phrase ’ukhrijat linnas' is a characteristic of 
the 'Ummah'. In th expression 'linnas', the use of 
'li' signifies the relationship, 'ukhrijat' is used to 
denote a fact that it has been brought into 
existence for the benefit of the people. It has 
been said that 'li' is related to the phrase 
khair-e-ummat (the best nation). If it is so, then it 
will mean that the Muslim community occupies 
that position by virtue of its service to mankind. 

"Khair", then, clearly refers to the benefit that 
accrues to mankind through the Muslim 
community. This interpretation is comprehensible 
even if the first opinion is accepted. When it is 
said that this community has been brought forth 
for the benefit and service of the rest of mankind, 
it means the same. (Irshad al-Aql al-Saleem, Vol. 2, p.496) 
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Imam Razi says: 

j* O’ Jj^> iHf jA W 

cJr jflM aJ jSi jUaPlJi ^ j-»UU 3*-jstJt 

J*a9j cijpj Oj-«J ^ j-UJ C»j$kt c£' (J-'aIJ 


ji^lj (*aT 4lj8 fUi j-UJ djS j Ujs^ jjj 


There are two interpretations of "ukhrijat linnas." 
According to the first interpretation, the Muslim 
community is the best of all the communities of all 
times that preceded it for the guidance and 
reform of the peoples. Ukhrijat linnas therefore, 
will mean that the Muslim community was made 
manifest until it became distinguished, clearly 
recognized, and prominent after it has been set 
apart from other nations. The second 
interpretation is based upon the view that ’linnas’ 
is an integral part of a sentence beginning with 
’kuntum.’Viewed thus, it will mean that the Muslim 
community is second to none (in promoting the 
welfare) of mankind. (Mafatih al-Ghaib, Vol. 3, p:27) 

Hazrat Abu Huraira (Allah be pleased with him) says: 


^Ult JI3 jJcii <ul 

"You are the best nation brought forth for 
mankind". This means that you are the best 
individuals dedicated to the happiness of the 
people; you put fetters upon their necks and lead 
them until they enter the fold of Islam." (Bukhari, 
Kitab al-Tafseer, chapter III of the Qur'an.) Hazrat 
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Abu Huraira should not be misunderstood. He 
does not mean that Muslims should convert 
others by force and impose their religion on 
them. He means that Muslims should embody 
fully the ideal of'Khair', (which motivates them to 
launch a struggle against the world)in their 
morals, in their character, in their conduct, in 
their treatment of their enemies; they should 
invite people to embrace the concept of "Khair" 
and at the same time they should become the 
living models of "Khair" for the world to see, so 
much so that people, imbued with anti-Muslim 
malice and hatred, should feel voluntarily drawn 
towards this "Khair". When the community attains 
this position, then hearts of the people who 
rebelled against khair and consequently got 
fettered by Muslims will voluntarily open to 
receive Islam and thereby become eligible to 
receive Allah's mercy.) 

On the statement of Hazrat Abu Huraira that the 
Muslim community is the best of mankind for the sake of 
mankind, Hafiz Ibn Hajar comments in the following 
words: 


Uilj Ja*i jjf- 

"That is, some people surpass some others. In 
other words, they are most beneficial to others 
because they become instrumental in their 
conversion to Islam." (Fath al-Bari, vol.8, p. 156) 

In the excerpts quoted above, there have crept in 
discussions on the semantic range of certain words. Such 
discussions will certainly not be of common interest. 
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Still they have been included in this book in order that a 
statement of the Qur'an concerning the life-purpose of 
the Muslim community is elucidated in an academic and 
literary way. The Qur'an maintains that ''the Muslim 
community has been brought forth for mankind. In the 
light of these discussions it becomes clear that this 
community is going to be more beneficial to humanity 
than any other community, group or nation because it 
shows the right way, invites others to the religion 
propounded by God and admits them to the fold of Islam. 
This point is further elaborated with the words, "You 
enjoin what is right and forbid what is wrong. This 
elaboration establishes beyond a shadow of doubt the fact 
that Amr bil Maroof and Nahi anil Munkar is a missionary 
work which the Muslim community has to undertake 
among all sections of humanity. The missionary quality of 
this project can be denied only by a man who has not 
reflected upon the words of the Qur'an or who is not 
qualified enough to make a deep study of the Qur an. 


Being Allah’s witnesses to mankind is an inclusive Term 

What is said in 3:110 is also said in another context 
in these words: 


(irr:5/J|) '•M-' (*^sk JjKjJ' djfitj 


"Thus have we made of you an Ummah justly 
balanced that ye might be witnesses over the 
nations, and the Messenger a witness over 
yourselves." (2:143) 

In 3:110, the Muslim community is described as 
"Khair-e-Ummat"; in 2:143, it is described as 
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"Ummat-e-Wasat", a justly balanced community or the 
community of the middle way. The two epithets do not 
have any radical semantic difference. The best community 
can be that which in thought and deed avoids extremism 
of any kind and is steadfast in upholding balance and 
equilibrium in all walks of life. What the Muslim 
community is expected to do is described as 'being 
witnesses to mankind' in one place and as "evolved for 
mankind to enjoin the right and forbid the wrong" in 
another place. Words are different but point to one 
reality. In the noble task of being witnesses to mankind; 
are compulsorily included the promotion of what is 'right' 
and the prohibition of what is 'wrong'. 

The Reform and Upbringing of the Ummah are 
included in the task (Amr bil Maroof and Nahi anil 
Munkar) too 

The details furnished above give us to understand that 
the declaration of the Qur'an with regard to the Muslim 
community (that it is the best nation brought forth for 
mankind to enjoin what is right and forbid what is wrong) 
is in reality a declaration of its mission. However, let not 
the community jump to the conclusion that the task of 
internal reform and training and organization is excluded 
from the meaning and scope of this declaration. It is 
decidedly clear that just as the Muslim community cannot 
be indifferent to its mission, it cannot ignore for a 
moment the pressing need of its self-improvement, its 
reorientation and its emotional integration too. What it 
proposes to do externally it ought to do internally too. 
Before it launches its project of Amr bil Maroof and Nahi 
Anil Munkar for the benefit of others, the same project 
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has to be imposed voluntarily upon itself. If Maroof is not 
established upon the Muslim community and Munkar is 
not kept away from it, then the community has no 
justification to enjoin upon others what is right and forbid 
others what is wrong. So it goes without saying that both 
tasks are within the scope of the Quranic declaration. 

Allama Sawi says: 

£& aJufc Sjlii ja fifthj* Wit ft $ 

. tlJ^ft Silg-Ult 3 j 

The Qur’an says, "evolved for mankind" and not 
"evolved within mankind". This highlights an 
eloquent suggestion that the Muslim community 
will be an embodiment of usefulness and mercy 
for itself and for the rest of mankind in the sense 
that in this world it will invite all nations of the 
world towards the religion of truth and in the next 
it will bear testimony in favourof the Prophets. 

(Sawi's annotation on Jalalayn, vol. I, p. 153) 

Mullah Jeevan says: 

"Brought forth for mankind." That is, with regard 
to Prophets, it testifies to the truth of their 
mission: or with regard to those who do not 
believe, it wages a war against them; or for the 
sake of the common men of faith". 

(AI-Tafseeraat-al-Ahmadiyya, p. 124) 

Allama Sawi’s words, "The Muslim community will be 
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an embodiment of usefulness and mercy for itself and for 
the rest of mankind", underpin the contention that the 
community has to address the task of mission and the task 
of internal cohesion. The upshot of being the best nation 
is to spread the message of Amr bil Maroof and Nahi anil 
Munkar both within and without. Mulla Jeevan prefers to 
put this idea in his own way. He says that this community 
has been brought forth to wage a war against those who do 
not believe or to work for the welfare of the common 
believers. 

In their interpretations both Allama Sawi and Mullah 
Jeevan mention that the Muslim community will bear 
testimony in favour of the Prophets. What they mean is 
that on the Day of Judgement the community will bear 
testimony that just as Prophet Muhammad (May Allah 
bless and greet him) conveyed God's religion to the 
community, in the same way other Prophets of God had 
conveyed God's religion to their respective communities 
in every epoch. If any nation denies this fact, it is telling a 
lie and covering its crime. 


The Qur'an's Commandment is a general one 

To appreciate the wide range and scope of the 
commandment "Enjoin what is right and forbid what is 
wrong", one has to ponder over another verse which 
contains an order for the Muslim co mmuni ty 


3 JS« & j&3 


"And from amongst you there must be a party 
who will call people to all that is good and will 
enjoin the doing of all that is right and forbid the 
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doing of all that is wrong. It is they who will attain 
true success." (3:104) 

In the earlier excerpt, the words "brought forth for 
mankind" indicated that this community has to reach out 
to all people in order to enjoin what is right and forbid 
what is wrong, whereas in the verse quoted above, there is 
a very general command about inviting people towards 
'khair', promoting all that is right, and forbidding all that 
is wrong. This is a further evidence that the meaning of 
"evolved for mankind" is inherent in this verse too. No 
specific target group is mentioned for the project. There 
is an absolute generality in the way the order is spelt out. 
So, only when the community enjoins what is right upon 
every group and every party, that is upon the whole 
humanity and prevents it from doing what is wrong, can 
the community be free from its responsibility. 

Allama Syed Mahmood Aalusi says: 

4j^)l J 1*3 ill jndJt JJJULtJl t_3 Jl?- 

(^JRJ rflA) J*h C^ 5 ' Oj* & a 

J*jl' 'j»i 3 abpul ^J\ JUflflUUIJ 

l$i jt&jtj j ftlpjJl 

The verbs denoting the three activities are used 
intransitively. This clear omission of the object is 
either to highlight the fact that the object is too 
obvious to be stated, that is, they invite people 
towards 'Khair' in spite of being under no 
obligation and enjoin what is right and forbid what 
is wrong or to emphasize the fact the 
performance of the activities per se is more 
important. It is similar to our assertion like" Mr x is 
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ever in the habit of giving." (The aim of the 
assertion is not to focus on the beneficiaries). 

From this point of view, the meaning of the verse 
is that they resort to inviting, enjoining and 
forbidding and bringing these activities into 
being." (Ruh al-Ma'ani, part IV, p.21) 

That is to say, in the eyes of this revered scholar, 
there are two reasons for the generality of this verse. 
One, the task of enjoining what is right and forbidding 
what is wrong is applicable to all without any exception. 
Two, the aim is to make it clear that the Muslim 
community is in the habit of ever discharging the 
above-mentioned task. It has never been the aim from the 
very outset to determine the group or party in whose 
midst the task is being undertaken, even though it is 
obvious that in such a case the purpose of keeping the 
scope of the verse general is not made completely clear. 
What is plain and clear is that the Qur'an has issued a 
general order of enjoining what is right and forbidding 
what is wrong and the Muslim community has to act in the 
spirit of this generality. On the one hand immunerable 
human beings are not conversant with and are indifferent 
to the re) gion of Islam propounded by God and on the 
other the mandatory duty of enjoining what is right and 
forbidding what is wrong has devolved upon the Muslim 
community. To discharge this duty fully, the Muslim 
community has perforce to strain every nerve to convey 
the message of Islam to all human beings who are either 
deprived of this religion or defiant of and deviant from 
Islam in spite of paying lip service to it. This 
comprehensive mission of the Msulim community cannot 
be limited to any special group. It will be a violation of 
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the ethos of the Qur'an if the Muslim co mmuni ty 
endeavours to save one section of humanity from 
perdition and allows another to suffer in perdition. This 
will also be a defective contribution to its divinely 
ordained mission. Allah ordains that Islam should reach 
every individual and every nation unfamiliar with it, that 
Maroof should be revived where it is in a state of decline, 
that Munkar should be eradicated where it is in a state of 
unhindered growth. Evil in an individual or a family or a 
tribe, prohibited activities in a locality or a city, moral 
depravity in a community or the country or nation should 
be compulsorily eliminated until subservience to Islam 
and its Shariah of every individual and every group is 
ensured and their conformity to its do's and don't's is 
guaranteed. 

The fact of the matter is that Amr bil Maroof and 
Nahi anil Munkar are comprehensive terms of the Qur'an 
as they encompass Islam in all its details and are inclusive 
of every service, big or small, that this religion is noted 
for. That is why, Ibn al-Arabi Maliki says: 

jjlUI «.U»t jAp. Ja f- ul) kj5jj*«aJb 

(rwj* iJfijT/y&i) ajlgsil UsjI yt j 

" Amr bil Maroof and Nahi anil Munkar constitute 
a great theme. They are the Alpha and the 
Omega of Deen and Islam." (Ahkamul Qur’an, 
vol. I, p.294) 

It has been established in the foregoing pages that 
dawah and preaching, organization and training are 
included in Amr bil Maroof and Nahi anil Munkar. 
Consequently this duty has to be performed by the 
Muslim community in the Islamic as well as the 
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un-Islamic surroundings. In the un-Islamic surroundings, 
irrational postulates have to be criticised, Islam has to be 
effectively presented as an antidote to disbelief and 
polytheism, the success of truth and the defeat of 
falsehood should be striven for, in this process life and 
property could be put at stake-all these steps constitute 
Amr bil Maroof and Nahi anil Munkar. The requirements 
of this duty in the Islamic society are: the society should 
be strengthened, no rot should be allowed to set in, no 
effort should be spared to keep the society morally 
sound, the society should be rendered competent enough 
to ensure the supremacy of Islam in the world. 
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CHAPTER-VI 

INVITING TOWARDS BEEN 


It is a well-known fact that God's religion was 
revealed to Prophet Muhammad (May Allah bless and 
greet him) in a most hostile setting. The system and 
temperament of the religion were at odds with the 
prevailing system and temparament. The methodology of 
Islam was distinct from the practices in vogue in the 
world at that time. People were quite unfamiliar with the 
religion and at the utterance of its name they became 
ill-at-ease. The brave souls who dared to embrace it found 
themselves cut off from their circles and the very 
atmosphere did not tolerate their very presence. 
However, little by little the conditions changed, people's 
familiarity with God's religion grew, individuals broke 
away from various groups and made a beeline towards 
Islam, the roots of Islam grew stronger by the day. The 
Prophet (May Allah bless and greet him) and his 
companions (Allah be pleased with them all) made huge 
sacrifices to promote the cause of Islam. The sacrifices 
they made were unprecedented. They were ill-equipped, 
weak, and few in number. In contrast, their enemies were 
found everywhere and they were very strong in terms of 
equipment and numbers. The Prophet (May Allah bless 
and greet him) and his companions were not overawed by 
the strength of the enemies. Instead, they confronted the 
foes with steadfastness and patience until they prevailed 
and God's rule was established on God's earth. This 
achievement, registered fourteen hundred years ago, is 
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but a comprehensive, authentic and practical commentary 
of Amr bil Maroof and Nahi anil Munkar. If this 
achievement is analysed, it becomes clear that it 
comprised three different tasks: 

1) Dawah and preaching 

2) Jihad in Allah's way 

3) Establishment of an Islamic State 

Every one of these tasks is Amr bil Maroof and Nahi 
anil Munkar because all these tasks aim to establish 
Maroof and eliminate Munkar, If Amr bil Maroof and 
Nahi anil Munkar are not the objectives of any dawah, or 
Jihad or state, then that dawah is not an invitation to God's 
religion, that Jihad is not a struggle in God's way and that 
state is not a government in which God's law is supreme. 

Each one of these tasks requires an elaborate 
discussion, according to the sequence given above. 

Propagation of Deen and Shariah 

Words like 'enjoining' and 'prohibiting' in Amr bil 
Maroof and Nahi anil Munkar give rise sometimes to a 
doubt that this task is in dire need of political power and 
government machinery and that it has nothing to do with 
preaching and persuasion. The discussion with regard to 
the meaning and scope and the range and 
comprehensiveness of the two phrases-Amr bil Maroof 
and Nahi anil Munkar - in the preceding pages is in itself 
an automatic refutation of such an occasional doubt. The 
viewpoints of eminent scholars already presented make it 
abundantly clear that preaching and persuasion are a part 
and parcel of this sublime project. Two or three more 
excerpts are given below for further elucidation. 

According to the Qur'an the distinguishing feature of 
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the best nation is that it enjoins what is right and prohibits 
what is wrong. Allama Ibn Jareer Tabari elucidates this 
feature thus: 

aJJU jUjlJU iijyto dj# 

J* 0 J&J J^d'j 

^j dj«4j dlb 

By the statement, "You enjoin what is right", Allah 
implies that you enjoin belief in Allah and His 
Messenger and action in accordance with Allah's 
Shariah. By the statement, "you prohibit what is 
wrong", it is implied that you prohibit assigning 
partners to Allah, falsifying the Prophet (May 
Allah bless and greet him), performing deeds 
forbidden by Allah. 

(Jam'i al-Bayan fi tafseer al-Qur'an, vol. iv, p,28) 
Mullah Jeevan says: 

JL>ij J&\ c£' j* 

"You enjoin what is right." That is you enjoin 
belief in Prophet Muhammad (May Allah bless 
and greet him) and in the Qur'an or you enjoin 
total obedience to them, "you prohibit what is 
wrong." That is, you prohibit denying Allah and 
the Prophet and all other sinful acts. 

(Al-Tafseeratal-Ahmadiyyah, p. 124) 

In a similar vein, Imam Shaukani comments in his 
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Tafseer about the Qur'anic order relating to the 
compulsory existence of a group among Muslims which 
has to invite people towards Khair, enjoin what is right 
and prohibit what is wrong. 

Jli SbwaJl JP 

tj* OU&Jlj 4 J4l)b jUjlJl 

Dahak interprets Allah's statement that 'you 
enjoin what is right' to mean that one should 
believe in Allah and His Messenger, and spend in 
Allah's way and invite people to obey all 
commandments of Allah and the statement that 
you prohibit what is wrong to mean the prohibition 
of associating partners with Allah and of denying 
Allah and His Messenger. (Fathai-Qadeer, voi. 1 , p. 364 ) 

After these explanations it is not possible for anyone 
to deny the fact that, in the eyes of the scholars of this 
community, Amr bil Maroof and Nahi anil Munkar mean 
that people may be invited to believe in Allah, His 
Messenger and the Qur'an and to prevent people from 
polytheism, atheism, and denial of prophethood. An 
eminent follower of the Companions, Abul Aaliya, has 
gone to the extent of saying: 

Cf ^ J ylJ' j* J Jjl 6 /iU JT 

j* 

jTyijl ^9 jLjl 

Wherever Allah has mentioned Amr bil Maroof 
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and Nahi anil Munkar in the Qur'an, He has 
meant by Amr bil Maroof an invitation for people 
to move from polytheism to Islam and has 
intended Nahi anil Munkar to mean restraining 
people from the worship of idols and demons. 

(Jam'i al-Bayan (Ibn Jareer), part 10, p. 109) 


Amr bil Maroof was a task assigned to the Prophet in 
Makkah 

The most satisfactory way to resolve the question 
"whether the tasks Amr bil Maroof and Nahi anil Munkar 
are missionary in nature or political in import" is to cast a 
glance at the Prophet's accomplishments and find out if 
the duty of Amr bil Maroof and Nahi anil Munkar was 
discharged by him only when he had the reins of 
government in his hands or even before that. This inquiry 
is necessary because the Prophet (May Allah bless and 
greet him) is a model par excellence for our emulation. 
We have to take that path which has his footprints and we 
have to do that which he did. The answer to this inquiry is 
found in the seventh chapter of the Qur'an in which there 
is the order of Amr bil Maroof. The chapter was revealed 
in Makkah and the reference to Amr bil Maroof in that 
chapter is a clear indication that Amr bil Maroof is the 
name given to the propagation of faith in an un-Islamic 
setting. As long as he lived in Makkah, the Prophet 
preached Islam. He was not a ruler there and he could not 
have executed the duty of Amr bil Maroof and Nahi anil 
Munkar through the machinery of the state. This proves 
not only the fact that Amr bil Maroof includes preaching 
and persuasion but also the fact that the project of Amr 
bil Maroof commences with preaching and persuasion. 
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The political dimension of the project appears later. The 
reference to Amr bil Maroof occurs in the seventh 
chapter in this way: 


(l jfiJA j 


(O Prophet!) Show forgiveness, enjoin what is 
good, and avoid the ignorant. (7:199) 


Though 'Urf is used in the verse quoted above, it is a 
synonym for 'Maroof and Maroof, as stated earlier 
covers the entire gamut of Islam and its Shariah. The 
Prophet received this order in an environment, dominated 
by belief in the plurality of gods and entirely hostile in 
form and temperament to the ethos of monotheism. When 
he preached monotheism, he brought a hornet's nest about 
his ears. He was greeted with abuse, sarcasm, and stiff 
resistance. He had to put up with such a scale of shock 
and awe that one trembles to conjure it up. The order 
promoting goodness against such a background is a clear 
indication that the Prophet (May Allah bless and greet 
him) is expected to continuously disseminate the 
knowledge of Islam and leave no stone unturned in spite 
of the gravity and delicate nature of the situation. One has 
to bear in mind that the emphasis is not on any one aspect 
of Islam. The emphasis is on the holistic presentation of 
Islam. No aspect of Islam is ignored in this order. 

Imam Ibn Jareer Tabari says: 

J Ajjlp <djl A*j ja\ dJJl 

. O yi I ^ jAj 

N 

(*Jj ja <tJi ouijl JUpUi <u djl 
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JlA 4-9 ^ oji ^ u** 4 ** 

/utt > i- w 

4j^ c3jjit«Jb O^LPj^U ([)! "till* 4 -j aJJ| >49 

" Allah advises His Messenger to enjoin what is 
good upon the people. In the language of the 
Arabs, Urf and Maroof are synonyms ...and 
Maroof has the following connotation: we have to 
relate to him who breaks ties with us, we have to 
pay the dues in full to him who deprives us of our 
rights, we have to let off that person who commits 
excesses upon us. Moreover, all those activities 
which Allah has ordered or exhorted us to do are 
included in Maroof. Allah has not hinted at any 
particular aspect of Maroof or confined His order 
to any thing with a limited range and meaning. 
Therefore, the most appropriate stance in this 
regard will be to assert that all things which are 
included in Maroof should be done by Allah's 
slaves. Any selective approach to Maroof - 
ordering a few things of Maroof and ignoring a 
few others - is not the right approach." 

(Jami al- Bayan, part9 p.98) 

Khazin and Baghavi have explained 'Amr bil Urf' in a 
few words but have made this explicit that this order is 
applied to the preaching of the whole of Islam that Allah 
revealed to His Messenger (May Allah bless and greet 
him). 

Khazin says: 

4s9jpU j*j 4< 41)1/'U yAj 

£ jtSJl 4j*> JSj J*r j j* 4&' ja 
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"Enforce 'Urf. That is, implement whatever Allah 
has ordered you. This is inclusive of all those 
things which you have come to know through 
'wahi' (revelation) from God. Whatever the 
law-giverknowsisurf."(Lubab at-Taweel, vol.2,p.270) 

Allama Baghvi's words are given below: 

fVO b J&J i Jt jjJb Ij 

Urf. That is, enjoining Maroof. It refers to 
everything that Shariah knows and approves of. 

(Ma'alim al-Tanzeel Vol. II, p.270) 

Allama Syed Mahmood Aalusi says: 

jA j 4iJl Vl ^Jl Si cij*)b j*Jt iliap Jli 

(I rtj'itzjui&j) jS-ja 

Ata is of the opinion that Urf means the holy 
proposition that there is no other God than Allah 
but this act of limiting Urf s meaning has no basis, 

(That is, its wider connotation should remain 
intact.) (Ruh al-Ma’ani, part 9, p.147) 

Nahi anil Munkar is a part of Amr bil Maroof 

In the verse 7:199, Amr bil urf is mentioned. Nahi 
anil Munkar is not mentioned. Likewise, in certain verses 
and Traditions, Nahi anil Munkar is mentioned, Amr bil 
Maroof is not mentioned. This is limited to the use of 
words. Otherwise, the positive aspect of the project 
implies the negative aspect just as the negative aspect 
implies the positive aspect too. Alqami says: 

OwJrJejyiJjufrJ&t) ^b ja\S I 
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Insisting upon a particular thing is (in effect) the 
rejection of its opposite. 

(Al Ikleel ala Madaarik al-Tanzeel, Vol. IV, p.189) 

Similarly, in a Hadith, the Prophet (May Allah bless 
and greet him) has ordained replacement of Munkar but 
has not referred to its replacement with Maroof. Mulla 
Ali Qari explains the reason for it in these words: 

jA ^ A ^ O ' 5 

Because Amr bil Maroof is included in Nahi anil 
Munkar. It is obvious that when a certain thing is 
prohibited, it naturally follows that its antithesis is 
to be enjoined. (Al Mubeen Al Mueen, p. 189) 


Prophet Muhammad enjoined Maroof and Prohibited 
Munkar too 

Turning away from this discussion, let us look up 
another verse in the seventh chapter wherein both Maroof 
and Munkar are mentioned together. 


J $ Jk*dj cS? 

jjJl ojjjPj * jd*^ (« 

(W^.: ta Jl/l)l) l. i&Jj' J jil ^ ill 


(Today this Mercy is for) those who follow the 
Ummi Prophet, whom they find mentioned in the 
Torah and the Gospel that they have. He enjoins 
upon them what is good and forbids them what is 
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evil. He makes the clean things lawful to them 
and prohibits all corrupt things and removes from 
them their burdens and the shackles that were 
•upon them. So those who believe in him and 
assist him, and succour him and follow the light 
which has been sent down with him, it is they who 
shall prosper. (7:157) 

Three characteristics of the Prophet (May Allah bless 
and greet him) are mentioned in this verse. The first 
characteristic is that he enjoins what is good and 
prohibits what is evil. The second characteristic is that he 
permits pure things and forbids impure things. The third 
characteristic is that he takes away unnecessary burden 
and removes fetters. The second and third characteristics 
are in a way an expatiation of the first characteristic. 
Permitting pure things is a part of Amr bil Maroof; 
making inpure things unlawful is a part of Nahi anil 
Munkar. Similarly, the requirements of Amr bil Maroof 
and Nahi anil Munkar are to take away the burden of 
self-made and self-imposed rituals and practices from the 
backs of the peoole and to emancipate man from every 
type of enslavement except the enslavement to God. 

Imam Ibn Taimiyah says: 

*»I-J ^1* <dl' 

JL* ^ ^ ••• JS' fyj Jf J*-lj 

JT JT ^\j 1 

••• 

0* US' J^ijl Jp ^1 

j <dll U-a cl Jail ^jll jj<ulb 
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Ul U* JT jP ^\j 
^ 2brjJuJlj <o *-oj 

" It is through the Prophet's tongue that Allah 
enjoined what is good and prohibited what is evil, 
and made every pure thing lawful and every 
impure thing unlawful... It is through the Prophet 
that Allah gave a final shape to His religion in 
which every good thing is enjoined and every evil 
thing is prohibited, every pure thing is made 
lawful and every impure thing is made unlawful... 
Making impure things unlawful is a part of the 
connotation of Nahi anil Munkar, just as Amr bil 
Maroof includes the connotation of making all 
pure things lawful. Allah has therefore prohibited 
the act of making all pure things unlawful. 
Similarly the fact remains that the job of enjoining 
all things that are good and prohibiting all things 
that are evil is the singular privilege of that 
Prophet through whom sublime ethics, which 
Maroof encompasses, has reached its acme. 

(collected works of shaikhul Islam, p.64) 


Prophet Muhammad (May Allah bless and greet him) 
addressed every group of people and prohibited every 
group from doing what is evil 

In 7:157, the project of Amr bil Maroof and Nahi anil 
Munkar is mentioned in the context of the Prophet's work 
among the Jews. However, it is obvious that he did not 
limit execution of this project to the Jewish community 
only. He enjoined upon others too what is right and 
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forbade them from pursuing evil. The truth is that whether 
the target groups were Jews and Christians or idol- 
worshippers and hypocrites, he asked them to follow 
Maroof and eschew Munkar whenever he preached Islam. 
As stated earlier, Amr bil Maroof and Nahi anil Munkar 
applied equally to whatever training he imparted to his 
companions, whatever lofty ideals he inculcated in them, 
whatever moral precepts he advised them to uphold, and 
whatever etiquette of existence he exhorted them to 
embrace. This work runs like a common thread from the 
commencement of the mission to it conclusion. As long 
as life animates his body and as long as energy activates 
his limbs, the missionary remains engaged in this work. 
That is the reason why the exegetes did not link the 
project of Amr bil Maroof and Nahi anil Munkar to the 
target group of the Jews only but were of the opinion that 
the project was varied in nature and wide in scope. 

Hafiz Ibn Katheer says: 

oilfc ^A ipjj kJ 

U^Aj ^ 4«1p ^lUJ 41)1 

«j*d' j j-swlll j SjJUaJl <Up db- cJlT 

ja Aj dll <&uU c-£li ^A I jaj ... jit 

4j JujI SiU ^1 j dcJwj-5.ll 

(rar-rorj'rjfjfci di J*.jJl 

"He enjoins what is right and prohibits what is evil. 

This is the Prophet's function according to the 
earlier scriptures, and indeed that was what he 
did. Whatever he enjoined, it used to be 'khair* 
and whatever he prohibited, it used to be 
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'Sharr'... with regard to this function, the most 
important element with which he was sent to the 
world was to enjoin the worship of only one God 
and to prohibit the worship of any other but Him. 
Other Prophets preceding him preached the 

same precept. (Tafseer Ibn Katheer, vol. 2, pp.253-254) 

AllamaBaghvi has this to say on the same excerpt: 
i jp <4^*3) oMw & < 

j iuJlj hu jJtJl (-3 

pkyki «.l JaP Jtij AmoUj Juuj-S» ^4 <J )ju UU 
aJU>j j aUiUt ^Ibu 

.fb-jlh^JaSj jtijUl SiLPjP jP 

( / J i^) 

"He enjoins what is right. That is, he asks people 
to have faith. He prohibits what is evil. That is, he 
prohibits the act of associating partners with 
Allah. Some have said that Maroof stands for 
Shariah and Sunnah and Munkar refers to that 
which is unknown and unpopular in Shariah. Ata 
Tabii explains, 'He enjoins what is right', in these 
words: He keeps people away from false partners 
with Allah, he makes people conform to lofty 
morality, and he asks them to uphold the 
relatives' rights. Further Ata says that the 
meaning of the expression, 'He prohibits what is 
evil', is to prohibit idolatry and violation of the 
family etiquette." (Ma'alimal-Tanzeel.vol.2 p.245) 

Shaikh Ismail Haqqi says: 

jJbj Xf (^1 




<4#dj) pun 


j pA) 
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. < Unil AMj*h) I tJb 

(^A »(_/ IjJf^ljjJl^/iv) 

"You enjoin what is right upon them. That is, you 
order them to uphold unity of God and Islamic 
Shariah. You prohibit Munkar. That is, you 
prohibit everything which is alien and 
unacceptable to Shariah and Sunnah. 

(Ruh al-Bayan, vol.l p.780) 

Ibn Jareer Tabari says: 

^JjjJ <tJJb oM'jAj ^4PU1 ^1 tJLfciyU 

<0 pJt jA\j 

d$sj)|lj 4JJb v_T^1)1 jAj j&J' J* 

V 

Atf’ aJJ| 

"This Ummi Prophet enjoins Maroof upon his 
followers. Maroof refers to belief in Allah and 
compulsory obedience to Him in matters of 
permission and prohibition. It is this Maroof that 
the Prophet (May Allah bless and greet him) 
enjoined." He forbade Munkar for them." That is, 
he forbade 'Shirk' and ordered his followers to 
keep away from things forbidden by Allah." 

(Jami al-Bayan, part 9, p.53) 

Imam Razi has written a very comprehensive comment 
on the phrase which deserves to be quoted in full. 


SjLoJt <Up ^ 3ji-ijjjtJb j*l!l 


<01 jJ jll Ulj <01 jJ jll s-^'j 1*1 j*ii 

a. 

ijA jJ>)\ 0j <d*>br dll jgd <olJU jll Ul 



Maroof and Munkar 


115 


ASjP Ob 'J* £j*a*Jl <W-i h*s 

jOj\£A\ jpl IjfA JU£)l Cj\JlOJ 13I yfiyt a wdlIjSplJlj 

jl$ AJliJ UlJ s\ jS *}\j jP Ujw OtdlJlj 

fUsitll jtl 4 J 1 J*. Jl JU*l ^1 ^ Uljs?- j& ,*J 

jju 1$1S* ^jJt jlaJl v_j>u Aild IJLa £*j 5L?Jb 
JT jl d-?- j*j ^US <U1 *djbw t$il d->- ja (*-10*11 
lilfcijjj 1jAtd *)Ud C-31^' Ul Oldjbxftll Olji j» 4ji 
<^tJ»-Ul jju IgJl jkJl <_^u Aild A£JJj OJLd-jJ ^ipt jA\j 
<—Aild jl j>~9r J* <3jbtJl jlT jl Ul j 

aJ Jbj aJp jLJUtjJLi U ^jadU aJp 4aL£J 1 jl^bl 

Ajlp 4)jd jl O »^Jj ^l^jljl 4JU<9j j£tXjl^ll^J 

iUS* 4 JJI jb► ^1 p Aia.tJl j <011Ij^ll (t-lbell ^*>LJlj SjJLall 
jp (*a!^j <Jjd ... uijjfcJU^»lll Ol^r iiwbr 

jtf jilt SitP ^Aj flj/JLJl jj<*Ul dlJL£l AJJ> ilJ«jl 

i i 

^jlp 4 JU 1 Jjjl Uj jios llj ^Jp jJu aJUi OULp ^ Jj5Jlj 
- J4*^ljl' (ijAPj (^'jll 

(ri»-r ^(/r Jf( 

" These words of the Prophet (May Allah bless 
and greet him) "Respect for God's 
commandments and love for His creation-" 
encompass all the aspects of Amr bil Maroof. In 
elaboration it may be stated that existential 
objects are of two types. One, an object which 
exists on its own without any support. Two, an 
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object that stands in need of others for its 
survival. Allah's existence is the example of the 
first type and there is no greater Maroof than He 
is, compelling our reverence and worship, our 
sense of adoration and submission and our 
acknowledgement that He is in possession of all 
the attributes of perfection and devoid of all 
defects and accidents and that He is far, far 
superior to have rivals and opponents. With 
regard to the dependent object, if it does not 
exist, there is no way it can be helped. To take 
advantage of help, it is incumbent that the object 
should be in existence. Still it is imperative that it 
should be looked upon with respect because it 
has been created by God and also because 
every atom of God's creation is an irrefutable 
proof and clinching evidence of the fact that 
Allah is one and without any handicap. If the 
object is a living creature then it becomes 
imperative that men should treat it with utmost 
affection. This rule includes treatment of parents 
with dignity, maintaining cordial relations with 
relatives and making virtues prevail in society. 
From this we learn that the Prophet's words - 
Respect for Allah's commandments and love for 
His creation - are so comprehensive as to 
encompass all aspects of Amr bil Maroof... "You 
keep them away from Munkar." This statement of 
Allah indicates that whatever is an antithesis of 
the details given above should be forbidden. The 
antithesis is inclusive of idol - worship, making an 
ill-informed discourse on the person and 
attributes of Allah, rejection of the teachings of 
the Prophets, violating the code of conduct 



Maroof and Munkar 


117 


pertaining to the relatives, disobedience of the 
parents. 

(Mafatih al-Ghaib (Al-Tafsir al-Kabir) Vol.4, p.309-310) 

To sum up the research findings of the scholars: The 
Prophet (May Allah bless and greet him) invited people to 
ponder over the vast universe and recognize their own 
God. He gave them a correct perspective on God. He 
taught them lofty morals. He fostered mutual love among 
them. In addition, he asked those who accepted Allah's 
religion to worship Allah and to follow the Shariah 
propounded by Allah and reformed their character. This 
missionary and training programme of the Prophet is 
described as Amr bil Maroof and Nahi Anil Munkar by the 
Qur'an. 

Amr bil Maroof and N ahi anil Munkar and Warning 
against misdeeds 

Discussion on the training programme will be taken 
up later. Here the point to be made clear is that the duties 
of presenting Islam in its pristine purity and inviting the 
world to follow it are Amr bil Maroof and Nahi anil 
Munkar too. It may even be described as an invitation to 
monotheism, if you so desire because it consists of a 
refutation of polytheism and a whole system of existence 
based on it and also because it is based on an established 
fact the object worthy of adoration is God alone and there 
is no other person to be worshipped and to be considered 
God and Ruler. If man refuses to worship God, nothing 
can save him from destruction and perdition in this world 
and the next. The Qur'an uses terms like warning, giving 
glad tidings, conveying the message, and reminder for this 
task of preaching. As far as the element of persuasion is 
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concerned, there is no difference between these Qur'anic 
terms and Amr bil daroof and Nahi anil Munkar. For 
example, the term "irthaar" (warning) may be considered. 
It is frequently used n the Qur'an to describe the mission 
of the Prophets. The Prophet (May Allah bless and greet 
him) is described repeatedly as Natheer and 
Natheer-e-Mubeen (a clear wamer). The second or third 
instalment of revelation (wahi) begins with these words: 

(r-i -JJi) ojiiii |»£ o 

You enveloped in your cloak! Arise, and warn. 

(74:1,2) 

In another place, it is said 

dtt CJt Uil 

You are only a warner, and every people has its 

guide. (13:7) 

'Inthaar' is a term originally meant to forewarn about 
the disastrous consequences of defying God. However, 
the import of this term is not confined to its negative 
connotation. The term has a wider connotation, covering 
the entire gamut of guidance, which is the responsibility 
that God has imposed upon His Prophets. When this work 
of inthaar (warning) is efficiently performed and still the 
target community does not submit to God, then the brief 
against the community is concluded and the divine wrath 
descends on it. Keeping this meaning of inthaar in mind 
and linking semantically both inthaar' and 'Amr bil Maroof 
and Nahi anil Munkar', one can note the significance of 
Imam Ibn Taimiyah's words: 

J* 'jfij JljjAjit ja\ 
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The soul of inthaar is Amr bil Maroof and Nahi 
anil Munkar. (Al hisbah fi al-lslam, p. 

71) 

The breadth of the mission that the phrase Amr bil 
Maroof and Nahi anil Munkar connotes is the same as that 
connoted by inthaar. 

Dissemination of religious knowledge among nominal 
Muslims is Amr bil Maroof and Nahi anil Munkar too 

As already stated above, the missionary work is 
primarily done among the people who have not yet 
accepted Islam. With regard to those who have embraced 
Islam, reform and training are applied to them if there are 
deficiencies in them. However, if there is an individual or 
a group, defying Islam or having serious mental 
reservations about the basic principles and doctrines of 
Islam, after claiming to be within the fold of Islam, then 
the missionary work will be made in their case. To all 
intents and purposes, such individuals have joined the 
ranks of non-believers in spite of their claim to the 
contrary. 

If the present state of affairs prevailing in the Muslim 
co mmuni ty is studied deeply, it will become abundantly 
clear that it requires not only reform and training but also 
persuasion and preaching to some extent. The community 
is divided into two sections in practical terms. A 
numerically advantaged section subscribes to belief in 
Allah, His Prophet and Life Hereafter and looks upon the 
Qur'an and Sunnah as the authentic manuals of guidance 
and is still not free from many errors of attitude and 
practice. This section does not need an invitation to 
accept Islam; it needs only a scheme of rectification. The 
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second section comprises those members of the Muslim 
community whose faith in Islam may not have been totally 
annihilated but in their minds the foundations of the faith 
are undoubtedly shaken. If they are tied to the community 
it is not because of Allah's Book and the Prophet's Sunnah 
but because of the social and genealogical contacts which 
are naturally fostered as a result of living in a group for a 
long time. In the absence of such contacts, their 
relationship with Islam and the community might have 
come to an end. Going farther there are people in this 
community who not only differ in matters of faith but 
also ridicule Islam publicly without any scruple. It is 
obvious that such people require preaching as much as the 
outsiders. 

At the time when the Qur'an was being revealed, the 
vicious quality of the beliefs and practices of the people 
of the Book was much worse than the depravity of the 
present day Muslims. A majority of those people had 
deviated from and defied God's religion. When the last 
Messenger of Allah declared that he had been appointed a 
Messenger from God, the only way of salvation for them 
was to accept that declaration and join his following 
because with the advent of a new Prophetic dispensation, 
the preceding legal systems (Shariahs) become null and 
void. They are not permitted to cling to their legal 
system. The scriptures which provided a foundation for 
their belief system contained clear instructions that they 
should follow the last Messenger but they preferred to 
tamper with the scriptures in order to avoid accepting him 
as a Prophet out of their hostility towards him. In spite of 
this tampering the people of the Book continued to 
consider themselves as the followers and standard- 
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bearers of God’s religion, when in reality they had gone 
out of its pale. However there was a very small group 
which remained detached from the mass reaction. This 
group stuck to the straight path and endeavoured to 
reform the rest. Members of this group prevented others 
from opposing the Prophet (May Allah bless and greet 
him) and invited them to believe in his message. The 
Qur'an acknowledges this service of theirs in the 
following words: they enjoin what is right and forbid what 
is wrong. (3:ii4) 

This makes it quite clear that Amr bil Maroof and 
Nahi anil Munkar is a work of dawah both in the midst of 
the rejecters of truth and in the midst of one's own 
people. This does not mean that the righteous group 
among the people of the Book did not invite outsiders to 
believe in Allah and His Prophet; this only means that the 
duty of dawah was carried out by the righteous group 
among members of their own community. That is the 
reason why the exegetes did not present dawah work of 
the righteous group as something specially confined to 
other members of their community. Instead, they 
presented it as a work applicable to one and all. That is 
why Imam Ibn Jareer Tabari elucidates the meaning of the 
above mentioned extract from 3:114. 

-W.Jj-UflJj aJj-jjj <dJb jUjIJU j-iUli 
J jit jx lill J ** (*■» 

<u pA tbr Uj Juaia j* dj&ij 

\ 

They ask people to believe in Allah and His 
Messenger and to confirm the religion that the 
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Prophet has brought to them. They forbid what is 
evil. That is to say, they ask people not to reject 
God and not to say that Muhammad and the 
religion that he has brought from God are false. 


(Jami al-Bayan, part IV, p.35) 


Jassas says: 

i . , 

aJLJVj I y*\ ^0 ot&ll JaI j* \j*\ jjOJt ILfi 

4 y U * ^ aJj—*jj 

C^-jsM Jp- jjiir 4Jl JlS Ij< & <w)ls» 

(rrjrJetf/lif&t) .^Lil 


This is the characteristic of the believers from 
among the People of the Book. They have 
declared their belief in Allah and His Messenger 
and have preached to the people to confirm the 
Prophet (May Allah bless and greet him) and to 
oppose his opponents. In this way they closed 
ranks with those people about whom Allah has 
said, "You are now the best nation brought forth 
for mankind." (Ahkamul Qur'an, Vol. 2, p.42) 


Knowledge is required for this task 

Calling people towards religion is not absolutely a 
simple and plain activity. It involves sermonising, advice, 
reminding and exhortation; it involves the art of 
presenting religion in a purely scholastic manner and 
reinforcing it with irrefutable arguments too. Rendering 
sevice to religion in a logical and sophisticated manner is 
one dimension of Amr bil Maroof and Nahi anil Munkar. 
It is a well-known fact that the Prophet (May Allah bless 
and greet him) was asked to enjoin what is right and 
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prohibit what is wrong when he was in Makkah and Islam 
was being presented most forcefully in a convincing 
manner. He was not merely advising people to accept 
Islam. On the one hand he was refuting the arguments 
advanced by the opponents against the religion 
propounded by God and on the other he was establishing 
the fact that Islam is the religion of truth and the salvation 
of the human species lay in following it. All these 
activities, it should be clear now, constitute a part of the 
large project of Amr bil Maroof and Nahi anil Munkar for 
whose execution the Prophet (May Allah bless and greet 
him) was appointed. Imam Razi says that the exegetes 
have explained the task of Amr bil Maroof in the 
following words: 

dflb jiJ&j ji-dt y'j 

(rrz-i/rX 

" Enjoin Maroof, that is, this should be done 
through the elucidation of the religion of Truth 
and through the corroboration of supporting 
evidence.” (Mafatih al-Ghaib, Vol. IV, p.347) 

Ibn al-Arabi Maliki says that the intellectual 
presentation of Islam and reinforcing it through 
supporting material are included in the campaign for 
promoting what is right and prohibiting what is wrong. He 
puts this idea in these words: 

jjOJI lj-a> j&J' j* 

(i rrjfi i '£’■>) 

"Defending Islam by means of irrefutable 
argument against the opponents is a task 
included in the project of Amr bil Maroof and Nahi 
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anil Munkar." (Ahkamal-Qur’an, Vol. 1, p.122) 

The truth is, the wide ranging struggle that 
characterises the campaign of dawah is an integral part of 
the project known as Amr bil Maroof and Nahi anil 
Munkar. The natural and unavoidable consequences of this 
are: the world should be beckoned towards Islam, and 
should be barred from disbelief and polytheism and from 
opposition to the belief in the Prophet and the Shariah. 
Clinching proofs should be offered to establish that Islam 
is the true religion and humanity can redeem itself by 
embracing it. Fortunate are those who are involved in this 
project; unfortunate are those who have abandoned it as 
though it were not their duty, and as though the Qur'an 
were free from any reference whatsoever to this duty. 
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CHAPTER-VII 

JIHAD IN ALLAH’S WAY 


Meaning of Jihad fi Sabeelillah 

"Jihad fi Sabeelillah" is a technical term of the 
Shariah, and this refers to the act of spending one's 
energies fully in the service of Allah. His religion 
expects that man should place at its altar his life, his 
assets, his relationships, his fond wishes, his talents, his 
comforts and luxuries. Without such a sacrifice, Islam 
can be neither followed nor served. This is the standing 
order of God: 

\ 

UArjvJl) Ml 

Strive in the cause of Allah in a manner worthy of 
that striving. (22:78) 

Amr bil Maroof and Nahi anil Munkar - a synonym for 
Jihad fi Sabeelillah 

Jihad fi Sabeelillah is a phrase with such a very wide 
connotation as to encompass the whole project of Amr 
bil Maroof and Nahi anil Munkar. When man proposes to 
establish any Maroof and eliminate any Munkar, he is 
opting for jihad in the service of Allah. Allama ibn 
Abideen has this to say about jihad: 

j* ^ j y' 

(r'tJrJfj&ujJii&’bj) j&Ji 
Jihad is the common term - applicable to every 
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command for the promotion of any Maroof and to 
every act of removing any evil. 

(Radd Muhtar ala al-Dur al-Mukhtar, Vol. 3, p.301) 

One special form of Jihad is to strive with all the 
force at one's command to make the religion of God 
triumphant, to rid the world of mischief and anarchy, to 
ensure social security so as to enable people to worship 
God without let or hindrance and without anxiety. It is a 
fact that the use of force becomes unavoidable in the 
process of removing mischief and disorder and of 
ensuring the triumph of truth at a time when the world is 
in dire need of justice and probity. It is a huge crime for 
people who can remove oppression to remain silent at a 
time when man preys upon man, when nations and 
generations groan under oppression, when people are 
subjected to persecution simply because they want to 
worship God and regulate their lives according to His 
wishes. 

Waging a war is an offshoot of the project of promoting 
whatever is good and prohibiting whatever is evil 

As long as the Messenger of Allah (May Allah bless 
and greet him) and his companions (May Allah be pleased 
with them) dwelt in Makkah, they were not in a position 
to eliminate evil and to establish Islam and make it 
dominant. They were the victims of persecution, they 
were shorn of strength, they were in a tight comer, 
excesses were committed on them because they were 
living in accordance with God's religion and were 
persuading others to do likewise. When this persecution 
reached its acme, then he and his companions had no 
other option but to migrate to Madinah. The period of 
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persecution came to an end after the hegira. When he was 
equipped with sufficient power which would enable him 
to eradicate tyranny and oppression by force and to 
establish the divinely ordained system of justice, he was 
ordered to wage jihad for the purpose. The Qur'an uses 
the phrase Qitaal fi sabeelillah for this mission. The 
phrase refers to that war which is waged to please God 
and to bring supremacy to Islam, and which is a part of the 
wider project of Amr bil Maroof and Nahi anil Munkar. 
The explicit order for such a war was given in Madinah 
but its origins were inherent in the precepts expounded in 
Makkah. This claim is based on the fact that the order of 
promoting what is good and prohibiting what is evil had 
already been given in Makkah. Allama Shatibi says in his 
book, Al-Muafaqat fi usool al-Shariah: 

jjAfi jAj 

Jihad, which began in Madinah, is one of the 
adjuncts of the project of Amr bil Maroof and Nahi 
anil Munkar, the orders for which were passed in 
Makkah. (Voi. 3, p.50) 

Shaikh Abdullah Daraz an authoritative exponent of 
Al-Muwafaqat, adds further: 

As a matter of fact, jihad fi sabeelillah is the topmost 
of all the offshoots of Amr bil Maroof and Nahi anil 
Munkar. 

Elucidation by men of eruditon 

This Jihad is circumscribed by certain conditions and 
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regulations without which it is by no means permissible 
to wage it. Those conditions and regulations are not a part 
of the discussion here. What is proposed here is to prove 
that just as dawah and propagation of religion are an 
integral part of Amr bil Maroof and Nahi anil Munkar, in 
precisely the same manner waging a war against those 
people who are determined to destroy and decimate Islam 
is equally integral to Amr bil Maroof and Nahi anil 
Munkar because without it Islam can never be protected 
and elevated to a supreme position. In defence of this 
viewpoint, lucid comments from experts are presented as 
follows. 

Hazrat Abdullah Ibn Abbas (May Allah be pleased with 
both) says: 

<jl 3 jsM d>' Jjf- 

jhs\isj dJl Jjit Uj jlj dJi ill dl d jl IjJLgJtj 

jA dll lit dl llj 4Jp 

You are the best nation brought forth for 
mankind. You enjoin what is good. That is, you 
have to testify that there is no other God beside 
Allah and you have to confirm that the religion 
revealed to you is true and you wage Jihad on its 
basis because the highest Maroof/good is the 
holy proposition - La ilaha illallah - (There is no 
other God than Allah) and you keep people away 
from Munkar, i.e., denial of the existence of God. 
Denying God is the worst evil. 

(Jami al-Bayan, (Tabari), part4, p.28) 
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Qaffal, an expert in dialectics , supports Hadrat 
Abdullah ibn Abbas in the following words. 

Uii \ jits' jjOJt 

J*J «j*-jlus*b jSuJl OjRj 

JlJbj (jL-JJbj cJUilb jj^jJi t-ijj**Jb yJl (jtl JtsSJi 

JsflJl Jap- Aili JlsSlb j j& U Utjjlj 

SjJlj JL^jalb jUjOtj J?J< jjjJt OldjjftJl »-3 jA'j 

jjjdt <dlb Olj^Jl j^i'j 

£ 3 bjl Ja& J'-"' jifj«!jUaJl 

j«JaP' O' jUa^' «bA-k*5j 

^ A-. ^j#I bPj-i ^ it^Jl y jlT UJj ObbJl 

^Js> 2ul)l aJCa Jjafll Lrj-» ^fU £»'jJiJljJU» 

jA tf-ij jjU ^ jJU 

What distinguishes the Muslim community from 
the preceding communities is the fact that it 
executes with skill and finesse the project of 
enjoining what is good and prohibiting what is 
evil. That is to say, that in this process of 
execution the strategy of jihad and war is 
employed. The task of enjoining what is good 
may be done with the heart, with the tongue and 
with the hand. Of these, the most powerful is the 
method of the swords, as it may lead to fatalities. 
The topmost Maroof is faith in monotheism and 
Prophethood; the basest Munkar is denying the 
existence of God. Therefore, waging Jihad in the 
cause of Allah is nothing other than putting one's 
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self to the highest risk in order to extend to 
others the highest benefit and to protect them 
from the worst danger. This arguably means that 
Jihad is the highest act of worship. Now the fact 
that the status of Jihad is stronger in our Shariah 
than it is in other Shariahs has brought greater 
distinction to the Muslim community. This in a way 
explains the truth of what Hadrat Abdullah Ibn 
Abbas Said. (Al-Tafseer Al Kabeer, Vol. 3, pp. 27-28) 

Imam Ibn Taymiyah says: 

OAA <Ubw jfj 

IjUT ULo-l (tfJaPlj 

\jjA\ Ct?- jOSIj JuUJl JA j&Jl 

t ijZ IJgjj c3jjiu 

JUT 

Allah has made this point clear that the Muslim 
community is the best insofar as welfare of 
humanity is concerned. That is this community 
extends maximum benefit to humanity and places 
it uncar the highest obligation by completing the 
project of Amr bil Maroof and Nahi anil Munkar 
both qualitatively and quantitatively for their 
benefit. The Muslim community enjoined every 
Maroof and prohibited every Munkar and 
performed this duty by striving to the utmost with 
life and property in Allah's cause. This is the 
ultimate service and benefit to mankind. 

(Alhisbah fi al-lslam, p,64) 

Proceeding further in this discussion, he says: 
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IOI 


<uW1j ^jLui 

Aj \j ja\ c^JUt <J>jt^Pl jA ^l^db 

It is known on all hands that Muslims have been 
ordered to enjoin what is good and prohibit what 
is evil and completing this project through Jihad is 
among the most significant of the good things 
that have been ordered. (ibid., p. 66) 

On another occasion Imam Ibn Taymiyah (Rah) says: 

\ 

5j£Jj pAjfi\j jUjllb j»\ Jjl 


y W Jli US' ^Jull J**)l J oWUt ^bJl 

bC jt jjLUI O jdjp J;j5J ail ^ 4ilt jjJuJj 

j Jjyufl< tjylj »/lll l>j SjUrfl fill ^ J ^ 
(Ad j v^ ( > I <* 3 l£ 4 JJj 


Allah has ordered the Muslims to live by faith and 
good deeds. In addition, He has ordered them to 
invite others to a life of faith and good deeds and 
to wage jihad for the purpose. Note Allah's words, 
"Allah will most certainly help those who will help 
Him. Verily Allah is Immensely Strong, Over 
whelmingly Mighty. (We will certainly help) those 
who, were We to bestow authority on them in the 
land, will establish Prayers, render Zakah, enjoin 
good, and forbid evil. The end of all matters rests 
With Allah," (ibid., p. 85) 


In support of his claim, Imam Ibne Taymiah (Rah) 
quotes 22:40, 41. This extract enumerates the duties that 
the Muslim community has to perform on assumption of 
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power. (The following chapter throws light on those 
duties.) The aim here is to prove that Jihad, like 
preaching, is included in the project of Amr bil Maroof 
andNahi anil Munkar. 

Allama Ibn Jareer Tabari says: 


JjA 

' i 

*u^oj ||JLw ij a^Ip aUI ^LJb ^ul 

2 3 ^ s 3 s* s s ^ 

(j* 4 ^ <SjK?) *t*r 


JLP Aj Ujj 4jJbyi^Ji ^P 

i 

(*£) IjiUb c£«bUb <UJ' 

( XLj’PSZtf .UptloJb 


And from amongst you there must be a party who 
... will enjoin the doing of all that is right ... 
(3:104) That is, it is the duty of such a party to 
ask people to obey Prophet Muhamad (May Allah 
bless and greet him) and to follow the religion 
that he has brought from God.... 

"and will forbid the doing of all that is wrong." 
That is, it is the duty of such a party to wage jihad 
with might and main to stem the evil of atheism 
and of the rejection of both Prophet Muhammad 
(May Allah bless and greet him) and the religion 
that he has brought until those who spurn and 
reject give up their resistance. 

(Jami al-Bayan, part 4, p.27) 

Allama Qurtubi (Rah) says: 

jp ja j*Jl je&\ «j) 

Up Jl=2tj (fcUll J\ *lPoli 

(r^ 4 /r > Jf C /f/i^is>DC‘iji) 
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Amr bil Maroof and Nahi anil Munkar. This is the 
chief distinguishing quality of a Muslim. This 
project has numerous duties. Topping the list are 
the preaching of Islam and the taking up of arms 

for it. (Al-Jami li-Ahkam al-Qu^an, Vol. 4, p.47) 

Imam Razi (Rah) says: 

<dlu 4UU jUjOi 

Jl oM' J 

The greatest Maroof is Belief in Allah; the most 
deadly Munkar is the denial of the existence of 
God. Jihad is definitely the means to win over 
people to believe and to keep them away from 
non-belief. This jihad is included in the project of 
Amr bil Maroof and Nahi anil Munkar. 

(Al-Tafseer Al-kabeer, Vol, 4, p.523) 

Shamsul Aimma Sarakhsi says: 

l, Is 

4lJl 4lJl J y *j 

Hup jA j j* JjjjfcJbyl 4-jj jiJl 

jAJ Obr jjJl Jpj*3 4Jj i*Ul oiA 

The Messenger of Allah (may Allah bless and 
greet him) has described jihad as the pinnacle of 
religion and it is inclusive of Amr bil Maroof and 
Nahi anil Munkar, This is an attribute of the 
Muslim community. Moreover, it is inclusive of the 
stage when man presents himself for martyrdom - 
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a most supreme honour of auspiciousness and 

prosperity. (Sharh al-Kabeer, vol. 1, p. 19-20) 

Shah Waliullah's Viewpoint 

In the eyes of Hadrat Shah Waliullah (Rah) of Delhi, 
the nomenclature of 'the best nation' for the Muslim 
community and the expression "Brought forth" for 
mankind stand for a prophecy that to preach and publicise 
the objective for which the advent of Prophet Muhammad 
(May Allah bless and greet him) took place, the Muslim 
community will fan out to all parts of the world and wage 
jihad in Allah's cause. While expatiating upon the topic 
that the Prophet (May Allah bless and greet him) was 
gifted with such a comprehensive and complete religion 
as to abrogate all preceding religions, Shah Sahib (Rah) 
says that there was an imperative need for the 
promulgation of Islam at a time when different nations 
went to war for the cause of religion, the essential truth 
about religion was lost, and a few rituals survived in its 
place. 

IUIm JUl g* XSilj ^1) 4arbJt C..~» 

^UlJl IJaj ... 3£« .Lit J\ 

(jl IgM ... J yfi\ tj HU 

(►* jjj aJ-il J\ HuJl 

J (*#>J jlJ' yr 

There arose the need of a righteous leader who 
would deal with different nations in the same 
manner as a rightly guided caliph deals with 


*■(•») 
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despotic monarchs... The righteous leader aiming 
at integrating all nations through the unifying 
power of one religion will stand in need of certain 
basic principles... One of those principles is a 
scheme of priorities. He must have first a target 
group whom he should invite towards the straight 
Path and reform, and whose conditions he should 
set right. Then he should transform that group 
into a strong corps of volunteers with whose help 
he should struggle against opposing forces and 
for this lofty ideal he should send them to all 
regions. This is sum and substance of this 
declaration of Allah's: You are now the best 
nation brought forth for mankind. (3:i io> 

Then Shah Sahib says that at the time when Islam was 
in the process of revelation, the imperial powers of the 
Byzantium and Persia dominated the then known civilized 
world. They held complete sway over thoughts and 
aspirations, culture and civilization of those times. It was 
the need of the hour to liquidate those empires and to 
establish the government of the true religion in their 
place. 

<ul £)lj j*ll 3JUJI <ul5l dJiiijl uJ 

j-tfj p* y\3 

jUA Xlji Jljj y ^ 5X-iUill 
^ Wglbd Jfi j*sJU 

Ij UgJji Ji jj» dll <£j~j at&jl 

\ 

a«Uu is aJp 4JJ1 

JkU Jjjj j -04 u JkU j 
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dll Jkb £0 ^ Jfij \Jl 

£Oj V J^UJl jrfJUfc JJsb £0j 4jb*«^lj jJL»j 

4«iui a^oJi 4) j u^Uj &j\ju 

(iHHIAj'lJf^fjll-f) 

When Allah decided to set right the distortions in 
religion and to bring forth a community which 
would enjoin what is good and forbid what is evil 
and eradicate perverted rituals and customs, the 
whole plan was dependent on the decline and fall 
of the Byzantine and Persian empires and its 
execution would Income easy only after they had 
been neutralised. The impact of their policies was 
felt fully or considerably on all the civilized 
countries. So Allah finally decided on their 
downfall and the Prophet (May Allah bless and 
greet him) announced (read, predicted) that 
Chosroe is finally gone and there will be no more 
Chosroes and that Caesar is finally gone and 
there will no more Caesars. And that Truth was 
revealed which would decimate falsehood 
throughout the world. This came to pass. First 
the Prophet (May Allah bless and greet him) and 
his revered companions neutralised falsehood in 
Arabia. Then the Arabs neutralised the falsehood 
of the two reigning empires. Finally, the combined 
forces decimated falsehood in the rest of the 
world. Allah alone is vested with the irrefutable 
argument in favour of truth. 

(Hujjatullah Al Baligha, vol.1, pp.118-119) 

The truth is that this community is vested with the 
task of making God's word supreme. Its duty is to replace 
despotic rule with the kingdom of God. It can be set free 
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from this duty when it exerts all its energy, and gives 
away all its intellectual capital in this cause and stakes all 
its life and property on it. In the language of the Qur'an 
and the Traditions, such a demonstration is known as 
Jihad and Amr bil Maroof and Nahi anil Munkar too. 
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CHAPTER-VTII 

THE ISLAMIC STATE 


Note: A comprehensive and detailed picture of the Islamic State is 
not given here. What is relevant within the limits of the topic 
is described. 


The Need of the Political Power for the project under 
discussion 

Soon after issuing orders with regard to the invitation 
for Khair and to the project of enjoining what is good and 
forbidding what is evil, this instruction is given: 




Do not be like those who fell into factions and 
became opposed to one another after clear signs 
had come to them. A mighty chastisement awaits 
them. (3:105) 


The question "why soon after issuing orders to launch 
the project of Amr bil Maroof and Nahi anil Munkar, the 
Muslim Community is forewarned against dissipating its 
energies in mutual discord and antagonisms", is worthy of 
serious consideration. There may be many reasons but the 
most prominent and pressing reason is that the duty of 
enjoining what is good and forbidding what is evil 
demands in equal measure both persuasive powers of 
communication and coercive powers of governance. 
Political power is a thing which requires unity and mutual 
consent absolutely. It goes without saying that a 
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strife-tom nation does not deserve political power on 
God's earth; instead, it is destined for subjugation. It is 
obliged to live in enslavement to others and it loses the 
right to establish and to run a political system of its 
choice. This fact is driven home through this verse for the 
benefit of the Muslims. It is made clear to them that they 
can implement the project of Amr bil Maroof and Nahi 
anil Munkar only when they have unity in their ranks and 
mutual affection has transformed them into a monolith. If 
unity and concord are lost, their political power will 
suffer a meltdown and it may even be snatched away from 
them. After that they may continue to implement the 
project of Amr bil Maroof and Nahi anil Munkar in the 
form of an advice but the legal implementation of Maroof 
and the political curtailment of Munkar will be out of the 
question. 

Imam Razi (Rah) discusses two linkages of this verse. 
One, it is related to the whole preceding discourse. Two, 
it is wholly related to the project of Amr bil Maroof and 
Nahi anil Munkar. Allama Rasheed Rida approves of the 
first link but prefers the second link. (Tafseer, Ai-Manar, voi. 4, 
p.48) It is this second link that is reproduced here in the 
words of Imam Razi (Rah). 

liib JL# J* tyti JjjaJu jii til 
SjJLSlI J*a*i Uj jJUcJlj ijlall J* 

jsxl' JaI Jg) Silllt 

L-j l) ^^1 S3yjjl ja ^lUJ 

(r i</r (J.lCrll U$ ^ 
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The order with regard to Amr bil Maroof and Nahi 
anil Munkar that Allah has given can be executed 
by the addressee only when he has the power to 
enforce the order on the tyrants and the 
transgressors and he will be equipped with that 
power when the devotees of truth and men of 
faith have mutual love and affection. That is why 
Allah forewarns against dissension and disunity 
which will render the addressee immobile and 
prevent him from executing the order. 

(Mafatih al-Ghaib, Vol.3, p.21) 

Allama Nizamuddin Nishapuri stresses the same link 
between the project of Amr bil Maroof and Nahi anil 

Munkar and this verse too. (Gharaaibul Qur'an wa raghaaibrul Furqan, 

voi. 4, p.33) Notwithstanding this link between the two 
verses, there is this point inherent in the order of Amr bil 
Maroof (enjoining what is good) that an attempt should be 
made to forge unity in the Ummah and save it from the 
tentacles of dissension and disintegration, according to 
Imam Taimiyah (Rah). He says: 

It is Amr bil Maroof to enjoin unity and mutual 
affection and to forbid disunity. 

(Majmua al-Rasayel alkubra part I, p.309) 

It is true that in order to enjoin what is good and 
forbid what is evil to the fullest extent, (armed) might and 
political power are absolutely unavoidable and without 
unity, political power can be neither attained nor 
sustained. 

It is clear now that the project of Amr bil Maroof and 
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Nahi anil Munkar has both missionary and political 
dimensions. It will be more true to say this project is at 
once preaching and politics. The aspect of preaching had 
been discussed in the preceding pages; the aspect of 
politics is now under discussion. Allah has made this 
point explicit that the first and foremost generation of 
Muslims would enjoin what is good and forbid what is 
evil on assuming the reins of government. That is, the 
truth they campaigned for would be be established and 
they would enforce the principles and doctrines, they 
sincerely espouse, upon the people. It would not be 
possible for them to strive for a mission and then ignore 
it soon after assuming power and to get busy in pampering 
their fond wishes. Before granting political power to the 
revered companions of the Prophet's, Allah says: 


3 s/> >j SjUji 

(i r i:^0 jjW' aJJj <_£b 


(Allah will certainly help) those who, were We to 
bestow authority on them in the land, will 
establish Prayers, render Zakah, enjoin good and 
forbid evil. The end of all matters rests with 
Allah.(22:41) 1 


(1) The preceding verse deals with the refugees. It may appear as though 
that in this verse too their qualities are being described. However, it is 
obvious that the refugees alone are not expected to possess them. The 
entire community and its various strata should possess these qualities. This 
is the reason why the exegetes who concentrated on the words alone 
concluded that this verse refers to the refugees, whereas the exegetes who 
delved deeper into the semantics and the import of this verse maintained 
that this verse is applicable to all strata of the Muslim community or the 
whole community rather. Qatada maintains that the people mentioned in the 
verse are all the companions. Hazrat Abdullah Ibn Abbas (May Allah be 
pleased with both) holds the view the refugees, the helpers, and their 
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The Manifesto of the Islamic State 

This verse (22:41) may be treated as the manifesto of 
the Islamic State as it lays bare the political activity that 
the Muslim community will engage, in on assuming 
power. This gives one a holistic view of the purpose why 
the Islamic state comes into existence, of the ambience 
of such a state, of the activities that it promotes, and of 
the direction into which its resources will be channelised. 
In fact, this brief verse amiounces in very explicit terms 
what the fundamental duties are of a government which 
the faithful establish on their own. To express this truth, 
Hafiz Abul Barakaath Nasafi and other exegetes of his ilk 
have given the following interpretation: 

J J? jib ,J 

ja\j 

This is a declaration in advance from Allah about 
the ethical standard that the refugees will display 
when Allah bestows power and vast material 
resources upon them and about the way they will 
discharge their responsibilities in the matters of 
religion.(Madarik-al-Tanzeel-AI Bahral-Muheet, Vol. 6, p. 376) 


followers are mentioned in the verse. 'Ikrima is of the opinion that those who 
pray five times a day are mentioned in the verse. Hasan of Basra and Abul 
Aaliya explain that the qualities mentioned are those of the community 
following the Prophet (May Allah bless and greet him). That is to say that if 
Allah grants them political power, they will establish the institution of 
Prayer. Ibn Abi Nujayh thinks that the verse discusses the role of the rulers. 
Dahak says that the verse lays down a condition for those whom Allah 
grants political power and they are obliged to fulfil it. Allama Qurtubi 
enumerates all these opinions and gives his preference for the opinion 
mentioned last. (Vide, A1 Jami li-Ahkam al-Quran, Vol 12, p.73) 
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Personal and Political attributes of the Faithful 

In 22:41, four attributes of the people of faith in 
possession of power and governance are mentioned - 
establishment of the Prayers, Payment of Zakah, 
enjoining what is good, proscribing what is evil. The first 
two of these pertain to the personal character; the second 
two relate to the collective and political role. Allama 
Ahmed Mustafa al-Maraghi, a modem exegete, after 
commuting on the verse under discussion, sums it up in 
the following words: 

£jUa.TxA.db IjJU£* jjuUt p* 

UtjjtS’j 2iUaJ( jji a'jJLaJi ^ aJI 

jS> t jhS 'j pQiA ji j AjU’b (*4*^0 

J <J* f 6*^ 

^ jh jh j* (►*jfk tij** 

(irV^d^l^ 3 ) ^ybJl 

These are the people who have perfected their 
self through concentrating to the maximum extent 
possible on the Lord and turning their attention 
towards Him in the act of Prayer and who have 
helped their communities by rendering assistance 
to the poor and the needy and who have lent a 
helping hand to others besides themselves in self 
actualisation by disseminating to them higher 
learning and etiquette and by fending them off 
from those vicious factors which inhibit their 
access to sublimity of character and standard 
literature. (Tafseer Al- Muraghi, part 17, p. 120) 

Allama Ibn Jareer Tabari comments on the verse as 
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follows: 

J (H 1 O' J (Si *0* 

Jj-O (*Aj tgJp (*AjJpJ j£ 

'J* (*A U0* Jji ,*JL»J 4-1 p Jjl JU> Jilt 

j U^jJbu 3jLa) 1 14jJt 1 jPtk 1i£» jJL» I j 

J *J Jjl t$Usr ^ yl 3 jSj (jiaPij Jji 3j&jlt Ijj! 

Jjl O^jJ ^Jl Jji >jy' 

Jji j^uJi jP lj$ij djb (JUjUI JaI 4djiul »j 4sP>Uoj 

% 

( Ja1 dj^JJ i£>Ut <C«^Uwj <d]b jJUil ^P 1 jgjj 

(Hdt/l^c>^«>/j^<crif) djb jUjUlj j*Jl 

Were We to bestow authority on them in the land. 
That is, If We allow them to settle down in cities 
and they dominate and subjugate the polytheists. 
This is a reference to the Prophet and his 
companions. It means that if We help them 
against their enemies and they triumph over the 
polytheists of Makkah, then they will obey Us and 
establish the institution of Prayer with all its 
accompanying rules and regulations. They will 
render Zakat." That is, they will hand over Zakah 
from their assets to all those deserving people 
who have been pointed out by Allah." They will 
enjoin good." That is, they will invite people to 
believe in the oneness of Allah, to obey Allah, to 
perform those acts which are recognised as good 
and which are popular among the people of Iman. 
"And they will forbid evil." That is, they will 
prevent people from associating partners with 
Allah and from disobeying Him as such 
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disobedience is most displeasing to those who 
love truth and faith. (Jami-al-Bayan, part 17, p. 115) 

Imam Shah Waliullah (Rah.) of Delhi says: 

^iri tj \>i s'/'jii fa SjjJj ijitli 

J'L?' -flM 

be* IT l ( 

"They will establish prayer and pay Zakah." 

There is a hint in this statement that they will 
erect all the pillars of Islam. "They will enjoin 
good." This includes the revival of all branches of 
religious learning too.'They forbid evil." This 
includes jihad against the non-believers and 
collection of Jizya Tax from them. Rejecting truth 
is the most serious evil. Prevention of such an 
evil entails extreme measures like collecting Jizya 
tax or confiscating life. Moreover, in the sphere of 
forbidding evil are included punitive laws of 
Shariah against those Muslims who defy and flout 
Shariah. (lzalatalKhafa,Vol.1,p.23) 

In connection with the project of prescribing what is 
known to be good and proscribing what is undesirable, 
Allama Qurtubi has this to say: 

til jlkLJl Aj fjib Uilj jjJbU <J)jjfeJb j*0l i)1 

j aJj jtya ilj 4jll H»t5l CJlT 

bji bJLp 5«xL JT ^ <» i ii rtnf d 
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jS- oybj M 

\y& f'jh J d\ >» A J« 3 ^j 





Everyone may not be suitable for the job of 
enjoining the good; the ruler alone can do that 
job because he alone can enforce the punitive 
laws and his opinion counts in the composition of 
the penal code. He alone is authorised to 
imprison, release or exile a person. Therefore he 
will have to appoint a righteous, strong and 
reliable person to the executive post in every city 
and order him to execute his duty in the most 
appropriate way without resorting to excesses. 
Allah declares, "were We to bestow authority on 
them, they will establish prayer..." 

(A! Jami li Ahkam al-Qur'an, Vol. 4, p.47) 

Imam Ibn Tayiniyah (Rah.) says: 


2UObjfclbOl ^ 

VHji U itj jl J&l l)u ^tkJLJb j\i 

Jy* Objfl*Jb J* 

(atjfi - OU yx*]>\ JrfjOLrtjJl 

Amr bil Maroof and Nahi anil Munkar can not be 
implemented fully without the enforcement of the 
punitive laws enshrined in Shariah because those 
activities which are not brought to a cessation 
through the persuasive power of the Qur’an are 
terminated by Allah through the coercive power 
of the government. It is mandatory upon the 
rulers to enforce the penal laws and the 
application of these laws becomes necessary 
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when the imperatives are omitted and the 
offences are committed. (ai hisbah fi ai-isiam, p.57) 

This is what the Qur'an says about the power and 
governance that the Muslims will exercise. On the one 
hand they remain obedient and within the limits 
prescribed by Allah and under no circumstances do they 
resort to defiance and revolt and, on the other, they 
perform dawah, preach the message of belief and good 
deeds, expound the evil consequences of polytheism and 
sin, revive religious knowledge, enforce the laws of 
Shariah, punish those who fail to perform compulsory 
duties and those who commit forbidden deeds. Last but 
not the least, they wage Jihad in the cause of Allah until 
virtue replaces vice and good supplants evil, and the world 
is made safe for the unchallenged supremacy of Islam. 

The Project of Amr bil Maroof and Nahi anil Munkar 
demands the full implementation of Shariah 

It has to be borne in mind that the excerpts from the 
scholars quoted above have foregrounded only a few basic 
issues. It does not follow that the Islamic State has to be 
content with the observance of Allah's instructions on 
those issues only. Instead, it is compulsory for that State 
to obey and serve the faith in its entirety. The project of 
Amr bil Maroof and Nahi anil Munkar, a special feature 
of the men at the helm of affairs in the Islamic State, has 
a much wider connotation as has been made clear in the 
foregoing paragraphs. Maroof encompasses every single 
belief and action that the Shariah has inculcated; Munkar 
includes all those beliefs and actions which have not 
found favour with the Shariah. As a result only that 
strategy which is Shariah - compliant should be adopted in 
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all the prescribed and proscribed matters. This is the 
reason for the elucidation that Allamah Muhammad 
Khateeb Sharbeeni (d.977 ah.) offered with regard to the 
special feature of the rulers of the Islamic State: 

tjgjj dIj-ajj 4J 4Ul jA\ (j\ 

4rf- 4 ]j-ijj 4JJl ^ JZtX 

(Csor j*. r aJbr 

"They will enjoin the good.” That is, they will 
enjoin what Allah and His Prophet have enjoined. 

"They will forbid the evil." That is, they will forbid 
all that Allah and His Prophet have forbidden." 

(Al- Siraj al- Muneer, Vol. 2, p.553) 

When it is said that the rulers in the Islamic State 
enjoin the good and forbid the evil, it actually means that 
they implement the divine Shariah in toto, to the best of 
their capacity and their whole political system is subject 
to the divine law. 

The purpose of the Islamic State is to enjoin the good 
and forbid the evil 

The main justification for the Islamic State is in the 
project of enjoining the good and forbidding the evil. It is 
for this project it comes into existence and it is this 
project which distinguishes it from other states. When it 
is understood that the purpose of the Islamic State is Amr 
bil Maroof and Nahi anil Munkar, it becomes clear that it 
ceases to be Islamic if the State turns its to back upon 
this project. Ibn al-Arabi Maliki says, 

jjOll JJi j&Ji je ylll 
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Amr bil Maroof and Nahi anil Munkar constitute 
the foundation of the Deen and of the caliphate 
of the Muslims. (Ahkamul Qur'an, Vol. 1, p.293) 

AllamalbnTaymiyah says: 

jA jA OUJl 

i. 

4j Aix> cijjftju yOl jA 4 JJ-Jj <U <UJl d» 

Enjoining (Amr) and forbidding (Nahi) are 
co-extensive with the religion and the official 
posts. This Amrwhich Allah sent His Prophet with 
is Amr bil Maroof and this Nahi which Allah sent 
His Prophet with is Nahi anil Munkar and thus the 
distinguishing feature of the Prophet and his 
followers would naturally be Amr bil Maroof and 
Nahi anil Munkar. (Al-hisabah fi al- Islam, p.37) 

Amr bil Maroof and Nahi anil Munkar cannot be 
described as one of the functions of the Islamic State. In 
fact that is the whole project of the State for whose 
execution it presses into service all its resources. Every 
department has to serve this project and works for it. 
Allamah ibn Taymiyah and Ibn Qayyim both hold the same 
opinion: 

The purpose of all official posts in the Islamic 
state is to promote the good and eradicate the 
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evil.(ibid. t al-Turuq al-Hukmia fi al-Siyasah al-Shariyyah, p. 217) 

Imam Ibne Taymiah (Rah.) elaborates this point: 

<_£L» ja IgjjiUj jJt OjA\ Ji* OUljltj 

uLj> Xi\£ CJlS” j 

ji»j UteJt j'jj' ^ 

W»' OUljJ dilft J *?</ 



All the official posts in the Islamic State have 
been constituted for Amr bil Maroof and Nahi anil 
Munkar, whether these posts pertain to the Head 
of the State/government or a lesser portfolio in 
the ministry and revenue department, whether 
these posts pertain to the income from direct 
taxes or the auditing of the accounts relating to 
the Mujahideen or whether these posts pertain to 
the chief of the armed forces, judiciary, 
ombudsman and all other subordinate 
departments. (Aihisbah, p. 44 - 45 ) 

Social Monitoring is integral to Amr bil Maroof and 
Nahi anil Munkar 

Just as it is necessary for the Islamic State to keep 
the finances under the control of Shariah, to subordinate 
the judiciary to the Islamic statutes, to bring the 
educational system in line with the Islamic guidelines, it 
is equally necessary to bring the general religious and 
moral condition of the community under the scanner of 
reform and ethical evaluation. The scholars of this 
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community have taken great pains to deal with this aspect 
while elaborating upon Amr bil Maroof and Nahi anil 
Munkar. Allama Ibn Khalldun says 

JM j-U-uJt ^ISll fj* Jej j&Jlj* 

tj* jPllLbfcaj 4Jp <L *>j jjci d^Al alji ja 
J* V^JdJ 

(tr a) i fa fc UJl ^ <uU)l ^Ull 

Moral vigilance comes as a religious duty under 
the project of Amr bil Maroof and Nahi anil 
Munkar. The whole project is compulsory for the 
leader of the Muslims. He will appoint someone 
about whose eligibility to the post he will satisfy 
himself and then it will become the official's 
bounden duty to execute the job in accordance 
with the well-laid guidelines and he will be 
assisted by a team of officers. The chief official 
will monitor what evil things are being perpetrated 
and apply appropriate punishment and will 
educate and motivate the people to strive for the 
common good. (Muqaddamah, p.225) 

/With regard to this department of moral vigilance, the 
scholars have enumerated duties which can be divided 
under three categories. 

1. Religious and moral reform of the community. For 
example, ordering people to pray, keeping an eye on 
those who call people to prayers, in order to ensure 
that there is no mistake, or deficiency or indifference 
on their part in the discharge of their duties, 
forbidding unqualified people from airing their views 
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on the sensitive matters of Shariah. Similarly, being 
vigilant in order to ensure that no action in defiance 
of morality and Shariah is committed, as for example 
talking to unknown women, or promiscuity, etc. 

2. Initiating measures in those matters which lie outside 
the domain of the judiciary or which are of a nature 
which makes it difficult for the judiciary to take 
cognisance of, like malpractices in weights and 
measurement, cheating in trade, adulteration in 
foodstuff, sale of illegal goods, anti-Shariah business 
practices, hoarding, etc. 

3. Monitoring social welfare schemes like arrangement 
for adequate water supply, drafting traffic rules and 
implementing them, construction of shelters for the 
travellers, providing facilities to the travellers, 
demolition of unsafe houses without loss of life and 
property, etc.* 

Pure assessment (Ihtisab) is not just an affair of the 
government; common people have that right too. Even if 
government officials are in charge of it, common people 
have a right to information and prosecution of any person, 
including the social elites with regard to anti-Shariah 
activities. However the right to prosecute is compulsory 
for a government official while public interest litigation 
is voluntary for common people. Allama Mavardi 
enumerates nine differences between the two types of 
prosecution. (1) Prosecution is a must for the public 
prosecutor because the government has imposed such 
duties upon him whereas such prosecution by a private 
person is a duty that frees the others from discharging 
that duty. (2) The public prosecutor cannot divert his 

* For details see A1 Ahkam al-Sultania, p.231 & further. See Al-turuq al- 
Hukmiya fi al-Siyasah al-Shariyyah p. 215 & father. 
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attention to any other errand; the private person is 
allowed such a diversion. (3) The public can seek help 
from the public prosecutor in those matters wherein evil 
has to be nipped in the bud because he is appointed for 
that purpose. The private person is not appointed to 
render such a help. (4) The public prosecutor cannot but 
help the person who seeks such a help. It is not necessary 
for the private person. (5) Investigation into the 
occurrence of the serious acts of evil and visiting such 
places to eradicate evil, finding out where important acts 
of Maroof are deliberately abandoned and making an 
effort to re-establish them are a part of the official duty 
of the government prosecutor. Such investingations are 
not required of the voluntary prosecutor. (6) A regularly 
appointed official is approached by people in times of 
crises and so he is allowed assistants and deputies to 
discharge the duties easily and proficiently. A voluntary 
investigator cannot demand such deputies, (see chapter 
11 for more details) (7) For ordinary evils, the public 
prosecutor (Mohtasib) can pronounce a quantum of 
punishment which should not be equal to the punishment 
prescribed by Shariah because that punishment the 
Islamic court only can enforce; the voluntary prosecutor 
is not empowered to prescribe any punishment whatever, 
(see chapter 12 for more details) (8) A certain amount is 
paid as salary from the Baitulmal to the official 
prosecutor but the voluntary prosecutor cannot claim any 
remuneration for his service. (9) In matters of 
well-known conventions and of public good, the Mohtasab 
can exercise his discretionary powers; this privilege is 
denied to the voluntary/private prosecutor. 

(All Ahkam al-Sultania, p.231) 
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The discussion so far with regard to the sensitivities, 
categorization and justification of the Islamic State 
foregrounds this fact that the project of Amr bil Maroof 
and Nahi anil Munkar is not a voluntary act of the State. It 
is not free to choose the act or reject it. It is not a matter 
of inclination; if the state is inclined to perform that act, 
it may earn some merit or recompense; and if it is not 
inclined towards it, it may earn no blame. In reality, this 
project has been ordained by God as an obligatory act. It 
is the special responsibility of the State to perform it. Let 
alone the question of overlooking it; it is by no means 
permissible for the State to be tardy or deficient in the 
execution of the responsibility, it is the discharge of this 
responsibility which determines the Islamic nature of the 
State; it is on this responsibility or lack of it that the 
religious or irreligious nature of the state depends. 


Amr bil Maroof and Nahi anil Munkar: 

The Ruler’s Burden 

The Islamic State has come into existence to 
implement the project of Amr bil Maroof and Nahi anil 
Munkar. So it is but natural that the head of the state has 
to establish and enjoin what is good and eradicate what is 
evil. If he relinquishes this project, the state loses its 
raison detre. That is why scholars have ruled that for the 
head of the state this project is mandatory. Therefore, 
while explaining the Qur'anic verse 22:41, Nawab Siddiq 
Hasan Khan says: 

W&JU fui' 
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In this verse, Amr bil Maroof and Nahi anil Munkar 
have been made mandatory for those on whom 
political power and the strength to bear the 
responsibility have been bestowed. 

(Fath al-Bayan, vol. 6. p.193) 

It is not just a compulsory duty but a most 
compulsory duty to enjoin the good and forbid the evil 
for the head of the Islamic state. It is because he 
commands extraordinary powers and the project of 
promoting the good and proscribing the evil becomes 
realistic and practicable only when the resources of 
power and capacity are available. That is why, Imam Ibne 
Taymiahsays, 

crX o* pfcKj ,1 AjS> ja yii jikLJi jji 

(rcj'f'Dsdij^i) AjjJi s jLJl 

Men at the helm of affairs possess coercive 
powers, compared to others, to implement the 
project and so it is incumbent upon them to an 
extent not required of others. It is the capacity to 
implement the project which renders the project 
compulsory. So, all have to implement the project 
to the extent possible for them. 

(AMHisbah fi al-lslam p.37) 

Imam Shaukani says that if a person in possession of 
maximum power and capacity does not implement the 
project he becomes a proportionately greater sinner than 
others, in the eyes of the Shariah. In an essay, he writes, 

otr cijyuJu ja\i\ jfiyu 1 0 tr ^ 
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O i\?r jJoPi 4sj j&&j Xi>\ AJb 

aJL»j d^Lp 4^ <U CJ flflJJ 4iJ&tI jJ OtSj 4 JJI 

^Stlt £<0j*uJl JiL*»jJt 4P 

* 

A person having more powers than others to 
enjoin the good and forbid the evil and yet not 
discharging his duty is more fiercely guilty and 
deserves proportionately more severe 
punishment. His dereliction of duty is a 
cognizable offence. God has sent clinching 
proofs in support of this fact, His scriptures drive 
home this reality, and His messengers have 
conveyed this information to His servants. 

(Majmua Al-Rasayel Al Muniriya, part II (Al-Dawa al-Aajil, p.3) 

Imam Shaukani's assertion is an authentic 
interpretation of the Qur'an and the Traditions. It is an 
irrefutable fact that if an ordinary person does not 
perform the duty of enjoining the good and forbidding the 
evil, it is not so serious an offence as it would be in the 
case of a ruler. Armed with the powers of governance, he 
can contribute to the project more easily and more 
efficiently than others. 

Reform of the Rulers is a part of the Project 

The Islamic state is a purely governed by Divine law. 
It is but natural that the man at the helm of affairs in such 
a state has to be God-fearing, religiously upright, 
conforming to the norm of goodness, and averse from 
doing evil. As he is a human being like others, he may 
occasionally deviate from the norm of goodness and it is 
human to err too. It may be more true to say that he is 
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more vulnerable than others to get corrupted and be 
misled. The question is: If he gives up a Maroof and is 
guilty of a Munkar, how should Muslims react to such a 
situation? This is a complex problem. To appreciate it 
properly, one has to ponder over a few basic principles: 

It is the duty of both the state and the citizenry to 
implement the project. Just as the state has a right to take 
a citizen to task for deviating from the norm of Shariah, 
the citizens reserve the right too to question the deviant 
rulers. At the same time, the citizens are called upon to 
extend respect and esteem to the rulers. A hadith is given 
hereunder. 


jIa! dJl a aJ>\ IJJl!) ^9 dll ^tkLi ^ j*\ ^ja 

i i 

jjMt /o Jfx’U-'O 4SU1 Lull ^ dll jlkLi 


ill AiUi j» j\3t J ill jlkL. out ja .JJ^l 


On the Day of Judgement, Allah will treat with 
respect that person who was respectful towards 
the ruler elevated to the post by Allah in this 
world. Likewise, on the Day of Judgement Allah 
will treat with disrespect that person who was 
disrespectful towards the ruler elevated to the 
post by Allah in this world. (Musnad Ahmed, Vol.5,p.49. 

Tirmidhi has an abridged version, chapter on Mischiefs) 

There is no doubt that it is the responsibility of the 
subjects to enjoin the good upon the rulers and forbid 
them to do evil. While discharging this duty they have to 
ensure that the dignity of the rulers is maintained and they 
are not humbled and humiliated in public. The following 
tradition throws light on the procedure. 


j&j d JU yi ja\j jjlkLJ iljl ja 
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^jjl tpl Jti jlTUlj Aia JJ 4-U*i>-U 

•? Jr aJ<Up 

Anyone who wishes to advise the ruler on any 
issue should not do so in public. He should hold 
the ruler's hand and lead him to a lonely place to 
advise. If the ruler accepts the advice, it is well 
and good. Otherwise the advisor has completed 
his responsibility. (Musnad Ahmed, vol.3, p.404) 

Imam Ghazali's Viewpoint 

There is no controversy as regards the reform of the 
rulers through advice. This has already been done in 
different periods. On several occasions this approach has 
yielded good result. The problem becomes serious when 
oral criticism and reckoning fall on deaf ears and the 
ruler persists in his wrong doing. Imam Ghazali (Rah) has 
this to say on such an impasse: 

"If the ruler is guilty of a Munkar on account of 
ignorance and unfamiliarity, then the citizens will 
remove the cause. If the matter is something 
more than this, one needs to pause and ponder. 

For example, if he has hoarded illegal assets, 
can they be confiscated and returned to the legal 
owners? If he wears clothes woven with silk, 
should the silken threads be removed by force? If 
he is addicted to drinking, should one trespass 
into his house to break the containers of wine? If 
people resort to such actions, there is this fear 
that the awe in which the ruler is held will be 
damaged beyond repair and this is strictly 
prohibited. There is also this fact that absence of 
reaction against the act of Munkar is not 
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permitted. The solution to this dilemma lies in 
assessing how serious the act of Munkar the 
ruler is guilty of committing is and how much the 
ruler's authority will be reduced if force is 
employed to prevent the ruler from his 
wrong-doing and then appropriate action will 
have to be taken in keeping with that 
assessment. The whole matter hinges upon the 
proper application of the mind or ijtehad, for 
which no precise and clearly-defined directive 
principle can be devised." 

(Ihya Uloom al-deen, vol.2, p.280) 

There is no doubt that oral advice can be and 
generally is effective if the head of the Islamic state is 
guilty of Munkar either on account of inadvertence or 
ignorance or on a spurt of emotion. Far worse than this, it 
is possible for a ruler to wantonly abandon Maroofat and 
to get immersed in forbidden things. There is this danger 
too that he might press all state resources into service for 
the elimination of all good things and for the 
popularization of all evil things. He might spend all his 
energy in the spread of all evil All his staff might do 
likewise and they might connive at and be complicit with 
others who might become indifferent to religious duties. 
They might be guilty of doing precisely what is forbidden 
and might not be inclined to punish those who resort to 
crime with gay abandon. In such a situation, do the 
citizens have a right to reform the rulers by force? Should 
they tolerate the sorry state of affairs with patience and 
equanimity? Or, should they endeavour to change the state 
of affairs and replace the evil rulers with rulers of clean 
character? (From the extract of Imam Ghazzali's given 
above) his verdict most probably would be that in such a 
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situation the scruple with regard to the fear of reducing 
the ruler's authority should be brushed aside and it 
becomes obligatory that the Munkar should be eradicated 
by force. 

Allama Ibn Hazm's Viewpoint 

Both Imam Ibn Hazm and Allama Abu Bakr Jassas 
have discussed this topic at great length. But to appreciate 
the discussion one has to bear in mind that it comprises 
two topics. One, what is the verdict of Shariah with regard 
to the act of raising the sword against the ruler of the 
Islamic state for the sake of Amr bil Maroof and Nahi anil 
Munkar? Two, how should the Islamic state conduct itself 
if a section raises the standard of revolt? 

First the gist of the discussion made by Imam Ibn 
Hazm is furnished below: 

There is a consensus on the issue that the project of 
enjoining the good and forbidding the evil is obligatory 
(upon the ruler at any given time and upon the rebels). 

No individual in the community dissents from it. However 
some difference of opinion is there on the procedure of 
implementation. Some followers of Sunnah of the earliest 
times including a group of the Prophet's Companions and 
some people belonging to times after them hold the view 
that the project will be implemented through the role of 
the heart only and if there is strength it will be orally 
implemented. Going beyond this, it will not be 
implemented by employing strength and armed might. 

This opinion is applicable to a situation when the head of 
the state is not just. If he is just and impartial, all agree 
that all should rally behind him to put down the revolt of 
any irreligious and disobedient individual. 
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Another group of the followers of Sunnah holds the view 
that to protect the project one has to raise the sword as a 
last resort when all other alternatives have been 
exhausted. They maintain that if truthful men are present 
as an organized group and it is possible for them to 
eradicate evil and are not pessimistic about their chances 
of success, then it is mandatory for them to implement 
the project by force. But if they are numerically 
disadvantaged and are not hopeful of success because 
..they are few and weak, then it is permissble for them to 
renounce the alternative of bringing about a change 
through the hands and employ the other two alternatives 
of using the tongue or feeling at heart as their capacity 
warrants. This is the view of a large number of 
companions, and the Mutazilites and the Kharijites, and 
the Zaidiy a denomination. 

Some of the people espousing the first viewpoint say 
that there is a grave danger in resorting to violence to 
further the cause of the project. Bloodshed, looting, acts 
of disgrace, chaotic conditions, breakdown of law and 
order machinery - such unacceptable phenomena will 
spread and their reprehensible nature may get eroded. 
Others v but this argument as follows: 

A person who is expected to implement the project of 
enjoining the good and forbidding the evil has no right 
whatever to usurp someone's property or to commit 
aggression upon peace - loving people or to resort to any 
forbidden act. If he is still guilty of committing a 
forbidden act, then it is a Munkar which should be 
changed. If he puts to sword people guilty of Munkar 
irrespective of their number, he is discharging his 
obligation. As against this, if people guilty of Munkar kill 
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people, loot property, rape women, then they are 
promoting Munkar and it becomes obligatory upon the 
people to effect a change in such a situation. What the 
other group describes as unacceptable phenomena should 
not become a hindrance in the process of replacing 
Munkar with Maroof and in the execution of Amr bil 
Maroof and Nahi anil Munkar. When Jihad is waged 
against militants and insurgents, there will be bloodshed, 
chaotic conditions etc. On that account will jihad be 
declared as unacceptable and reprehensible? Suppose, 
during a jihad, Christians gain an upper hand and imprison 
Muslim women and children, loot their assets, and 
disgrace them. Should Muslims not fight then with 
Christians? Incontrovertibly, Jihad becomes compulsory 
in such a situation. A little reflection will make it clear 
that there is no fundamental difference between fighting 
against the unbelievers and taking up arms against wicked 
rulers because both reactions qualify for jihad and a 
beckoning towards the Qur'an and the Sunnah. 

When injustice is committed, however trivial it may 
be,* it becomes necessary to enter into a dialogue with 
the ruler in connection with it and prevent him from doing 
it. If he desists and mends his manners or in the matter of 
securing blood money for murder or implementing the 
punitive law of Shariah if he shows his willingness, then 
there is no need to dismiss him from his post. He will 
continue to be the ruler of the Muslims. If he is not 
willing to implement the commandments and does not 
retrace his steps towards the right path, then it is 
imperative to remove him and replace him with another 


* Such a sweeping generalisation may not be altogether right. It is better to 
keep in mind the stipulated principle of Imam Ghazali cited earlier. 
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ruler who will establish the rule of law and righteousness. 
This will be in accordance with the instruction of Allah's. 

Oo/UO 

"And help one another in acts of righteousness 
and piety, and do not help one another in sin and 
transgression." ( 5 : 2 ) 

It is absolutely not permitted to let a single 
obligatory duty of Shariah to fall into desuetude. 

(A1 fisal fi al- milal..., vol. 4, p.170-176) 

Allama Abu Bakr Jassas says: 


ljjtflj <*&» J* \ y tj J M'j y' J* 


The Viewpoint of Jassas 

Scholars and jurists of yore as well as those of the 
present day never questioned the obligatory nature of the 
project of enjoining the good and forbidding the evil, 
except a section of the Hashaviya denomination and the 
ill-informed among the followers of Hadith. They alone 
question the propriety of fighting against the rebels and 
of enforcing the project by armed intimidation. They 
equate such actions with the vitiation of social harmony, 
even though they know this statement of Allah: 



dJt J\'J\ 


ijfoa 


"Fight the one that transgresses until it reverts to 
Allah's command." (49:9) 


The words of this verse explicitly stress that it is 
necessary to fight against the rebellious group. In spite of 
this clarity of statement, they maintain that even if the 
ruler is guilty of forbidden acts like torture and 
persecution and murder which Allah has forbidden, he 
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should be exempt from censure. They permit oral censure 
and physical restraint against the erring person who is not 
a ruler. Even in that case use of arms is not allowed by 
them. The fact is that they are more hostile to the 
community's welfare than the open enemies, because they 
have restrained people from fighting against the rebels 
and from impeaching the rulers. Consequently, power has 
been transferred to the disobedient and rebellious non- 
comformists, Zoroastrians, and anti-Islamic groups. State 
borders have become vulnerable to invasion. Persecution 
is rampant. Urban areas have become insecure. Atheism, 
exaggeration and deification of people and heretical 
religious movements have gained ground. All this is the 
natural consequence of totally giving up the project of 
Amr bil Maroof and Nahi anil Munkar and of not 

impeaching a despot. (Ahkamul Qur'an, Vol. 2, p.40) 

Imam al-Haramain says: 


Uife cJjJi 


lil 


(JlPjskljsJl JL&dtj J jSJb 


j jfrLi j) j Ajtb- 

If a ruler of a given time resorts to injustice and 
his torture and injustice are too visible, and if he 
turns a deaf ear to advice and remains unyielding 
in the pursuit of evil, then men of wisdom and 
sagacity should come to a unanimous decision to 
oust him, be it by means of the sword or by 
waging a war. (Sharh Muslim, vol. 1, p.52) 

Imam Nauwi (Rah) quotes this excerpt and then 
remarks: 
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ij* J(JlA ^ j cj jP 4 aU- d iJUb 

4«a ^JsPl 5 JL*jU Sjlft 4 la til U 

The reference to the ousting of the ruler that 
Imamul Haramain makes sounds a bit odd. Even 
then, it is applicable to a situation wherein there 
is no fear of a far more serious condition 
resulting thereby than the mischief of the removal 
of the ruler, (ibid.) 

Imam Navavi has not given any supporting evidence 
for his opinion and remark. Imamul Haramain is not the 
only one to hold such a view, when, as has been shown, 
research scholars like Imam Ibne Hazm and Allama Abu 
Bakr Jassas are supportive of him. As regards the 
assertion that the ruler will be ousted only when there is 
no fear of a far more anarchic situation rearing its ugly 
head, as a result, who can deny that the assertion is most 
welcome? 
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CHAPTER-IX 

RENEWAL OF FAITH AND 
REFORM OF UMMAH 


Natural Law governing the rise and fall of nations 

There is no group in the world all of whose members 
are totally free from evil traits and characteristics and 
who consistently maintain a sublime standard of 
righteousness and piety. Every group is indeed an 
assortment of good and bad people. It is the duty of good 
and upright people in a group to be ever engaged in the 
campaign for enjoining the right and forbidding the wrong 
and in the reform of people with strong evil tendencies to 
enable them to join the mainstream of goodness. If the 
good people fail to discharge this duty, evil will be 
rampant and its fatal influence will engulf the entire 
nation. People dedicated to the cause of goodness and 
determined to eradicate evil constitute the elan vital of a 
nation. When they fall silent, the life force of a nation 
gets extinguished. The period when nations nurse their 
moral fibre to grow from strength to strength and 
perpetually endeavour to get rid of evils from their 
collective existence marks their rise. Allah allows that 
group in which good people outnumber the bad people and 
evil remains confined to a few areas only, to survive on 
earth and provides it with opportunities for growth, 
expansion and prosperity. When the wicked people 
outnumber the good people and vice dominates all areas 
of existence, then in keeping with the divine law for such 
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a scenario, the nation proceeds towards decline and 
gradually becomes extinct. This mobility towards total 
ruin takes time in general but a wicked nation cannot 
remain totally secure and strong. The Qur'an expounds 
this truth in the following verse: 

And guard against the mischief that will bring 
punishment not only to the wrong - doers among 
you. (But will be so widespread as to affect all) 

(8:25) 

Zainab, daughter of Jahash, (Allah be pleased with 
her) asked the Prophet (May Allah bless and greet him), 
"Will all of us be punished when pious people will be 
living in our midst?" He replied, "Yes, (this will happen) 
when vice increases by leaps and bounds." 

(Bukhari and Muslim, kitab al-ul fitn) 

These holy extracts testify that when the divine 
scourge descends on nations, it crushes the wicked as 
much as the good. The point is too general here. There are 
exceptions and to understand the whole point, a little 
elaboration is warranted. 

Reformers are sheltered by Allah 

Some good people take care to be personally good 
but do not take pains to make others good. They keep off 
from vices but look askance at social evils. There are 
other good people who are so proactively good that they 
are beside themselves when they behold the meltdown of 
virtue and exponential spread of vices. They live 
virtuously and popularize virtuous living among others; 
they abstain from vice and exhort others to do so. 
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Some scholars say that when divine chastisement is 
unleashed, along with the wicked people, the two types of 
virtuous people (mentioned above) are overwhelmed by it 
too. This is erroneous. It is more true to say that in the 
widespread chastisement along with the wicked people 
the first type of virtuous people are killed but the second 
type is saved. The Qur'an has made this clear that when 
disobedient people were subjected to punishment, 
prophets and the believers were saved. 


Or</y) 





Then, (when Allah's wrath falls upon the wicked) 
we save our Messengers and also those who 
believe. It is incumbent on us to deliver the 
believers. (10:103) 

Allah's Messengers are sent to reform and guide 
people and and for this they press into service their best 
talents. They struggle with all their might and ceaselessly 
against injustice, mischief and corruption indulged in by 
their respective nations. And so Allah preserves the 
Messengers from the evil consequences of the crimes 
which their nations are obliged to face. This is a proof of 
the truth that the world guides are protected from the 
divine punishment under all circumstances. It is clearly 
stated in the Traditions that the good people are clubbed 
with wicked people as the target group for divine 
punishment only when the good people give up the duty of 
enjoining the good and forbidding the evil and do not try 
to ameliorate the prevailing condition. 

The Prophet (May Allah bless and greet him) says: 
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UJlOU AiA <U)l ji lit 

When disobedience against God continues in a 
nation and there are people who can stop this 
disobedience in that nation and yet do nothing 
about it, then Allah will soon unleash general 
wrath upon that nation. (Abu Dawood, KitabalMalahim, 

Chapter on Amr and Nahi; Tirmidhi and Nasai have Traditons 
with similar meaning) 

There is another Tradition: 

i 

bji 4^bx]l J*ju i»UJl oJuuO jP <UJl jl 

4^U)ij SjjbxJl dll oip *_Soi jJUs tils 

Verily Allah does not punish all for the (evil) 
action of a few, until all see evil in their midst and 
in spite of authority to stop it they do not censure 
it. When the whole society adopts this line of 
indifference, Allah sends down His punishment 
upon both good and bad. 

(Musnad Ahmed, Vol.4, p. 192) 

These Traditions obviously state that God’s 
punishment targets those indulging in evil acts or those 
who in spite of possessing the authority to stop the evil 
acts make no attempt to stop them. This leads to the 
conclusion that the people engaged in the eradication of 
evil in a rotten society will remain safe from the divine 
punishment. Ibn Abi Jumrah, an expert in Traditions, and 
Allama Qurtubi hold this view. (Fath ai-Bari, voi. 13 , p.48) 
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Supporting Evidence from the story of the people who 
violated the sanctity of the Sabbath 

Their opinion is corroborated by the event involving 
the people who did not observe the sanctity of the 
Sabbath. Allah had made that day sacred for the children 
of Israel, who were ordered to keep that day reserved ifbr 
worship and not for any worldly activity. But, a section of 
their population dwelling in the coastal area violated!the 
sanctity of the Sabbath and went a-fishing. The Qur'an 
states that some people admonished the fishing 
co mmuni ty against such violation and tried to restrain 
them from doing so. Then a third group remonstrated 


against the reformers. 

ljuxi til* ^ & jt ffiiy & Ojktf (*J 

(nrtji/ilf) 


"Why do you admonish a people whom Allah is 
about to destroy or punish severely?” (7:164) 


The reformers replied: 

(ii a^i/ili) d’M (Aj 'J\ 


"We admonish them in order to be able to offer 
an excuse before your Lord, and in the hope that 
they will guard against disobedience." (7:165) 

On the question of the Sabbath, the population got 
divided into three groups. One group wantonly disobeyed 
God's comma ndm ent and broke the Sabbath. The second 
group tried to change the mindset of the first group and 
bring it into the mainstream of orthodoxy. The third group 
did not disobey God but did not strive to warn the first 
group about the consequences of their open disobedience 
of God. After making their respective positions clear, the 
Qur'an states: 
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U*bMj *.j*Jt jP ^ 1j**J UJj 

tjaP Uld jjil£ tjJlT Uj <—*'*& tjilfc jJJUt 
(m:.Ji/iii) **jt 'j3 jS* US 


Then, when they forgot what they had been 
exhorted, We delivered those who forbade evil 
and afflicted the wrong-doers with a grievous 
chastisement because of their evil-doing. And 
when they persisted in pursuing that which had 
been forbidden We said: "Become despised 
apes." (7:165,166) 

In these verses, the Qur'an makes explicit two things. 
One, the disobedient group was visited by punishment. 
Two, the obedient group which tried to restrain the first 
group from disobedience was kept safe from punishment. 
This is a clear proof in support of the theory that, when 
punishment is sent down by God upon a nation, the people 
who are engaged in the project of the promotion of virtue 
and prevention of vice in that nation are kept absolutely 
safe. 

In the incident described above, the Qur'an has not 
mentioned explicitly about the fate of the third group 
which did not break the Sabbath and which made no 
attempt to prevent those who were guilty of breaking the 
Sabbath. Some scholars hold the opinion that the thir d 
group was saved too. Some other scholars disagree and 
think that the third group shared the fate of the guilty 
group. The Traditions quoted above support the view held 
by the latter group of scholars. These Traditions make it 
abundantly clear that when individuals in possession of 
the authority to promote virtue and prevent vice do not 
exercise that authority, they are destroyed along with the 
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disobedient members of that nation. Allama Showkani 
says: 

jp Jab ja jyS’ jli ... 

i . < 

O^Lp Jjt IgJ £JL» dj Aiji teyjxj jjp <_jpL £jAA 

i . .S' 

dll ^b j* «jSyitU £ 5 **- ^ j $9 

4.,<t 4 bS' || $JLi <U^-jaJIj 4Jb*uuJl 2 jj2mU ^jg ta .«y» 

. i 

4i)l ^ L Jl dp ^ L3l Cijiwll ^*b ^y 
JaA^u j^ijl jP c3jj*Jb y»lll <—^ OjJ? 

4JUiU IjJbb £* jjjUs^j Mji 4 j(JLp 

Uj j 4»V Jp Ijs£*i Jj cjJdl j* ^Jjbuil 

J^>bJ»j j^ijl ^P j (JjjaJb y>di j* 4* (►* yl 
m** (^J l# J* JsiJ J* J* Js* <jj*d 

^ f ^ ^ ^ c^ji f* J* J*J 

*IaJ| Jl)lsJUAdlA^L(*^*^ <—JoAmoJI 

(r.rj^JuihjfiiC^J’M 

He, who is qualified to promote virtue and prevent 
vice and still avoids doing so, who does not 
establish God's case against the disobedient, 
and who does not convey the project to God's 
servants, will be counted as a participant in all 
the heinous acts that the disobedient people 
indulge in and consequently will deservingly 
share the punishment with them both in this world 
and in the Hereafter. The case in point is the sin 
of breaking the Sabhath that some people from 
the nation of Hadrat Musa committed. Allah 
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punished those peole too who ignored the duty 
of Amr bil Maroof and Nahi anil Munkar and 
distorted their figures into those of monkeys and 
pigs in spite of the fact that they were not guilty of 
the crime committed by the transgressors. Their 
guilt was just this that they did not hold a brief for 
God and were hesitant to implement the order 
received from God with regard to Amr bil Maroof 
and Nahi anil Munkar. The moral from this is that 
(1) The guilty people, (2) the people appreciating 
the sin without committing it and (3) the people 
who, not appreciating the evil themselves, did not 
forbid it without a valid reason for exemption from 
that duty - all are on a par. (Majmua ai-Rasaei 
al-Muniria Vol. II, p.2-3) 

The righteous have to reform the wicked people 

On different occasions, the Qur'an has narrated the 
long struggle between Truth and falsehood. It appears that 
when a mission espousing Truth commences, the target 
group gets divided. On the one side, there are people with 
vested interests who oppose the mission at every step. On 
the other side, the sincere seekers volunteer to embrace 
the mission so proactively as to internalize it and each 
and every act of theirs makes it clear that they serve the 
mission in all sincerity and are ready to endure all 
hardships for its sake to the extent that they dedicate their 
life and their death to the mission alone. This state of 
affairs does not last long. Slowly but steadily men of 
principles are replaced by weather-cocks and turncoats 
who swear by hypocrisy. They pay lip-service to God but 
they have nothing to do with God. After mentioning some 
of the prophets, the Qur'an observes in one place, 
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\y£\'j t u& ^ t 

(m^/) 


JA 0&4 

or#i)i 


" They were succeeded by a people who 
neglected the Prayers and pursued their lusts." 

(19:59) 

The worthless heirs to trail-blazers prove scandalous 
to the mission of Truth. Their very presence spells 
greater disaster to the Muslim community than the 
hostility of the sworn enemies and history bears witness 
that such has been the truth on several occasions. It is the 
duty of those who truly believe in Allah to try to reform 
such people and to stem the tide of their evil influences. 
If there is no urge to reform and no anxiety to change the 
sorry state of affairs, then faith is in real danger. The 
Prophet (May Allah bless and greet him) said: 

4a»l ja d Xa\ |^lU 3 Jill tin ^ ja\a 


Igjl pj Oy\j jj-tikj Aai-j Ubi^lj 

111# JjUa J til* ^J ^ (•■*•**< tj* 

4)LJb pAXAbr jaj jaja OXj JaA 

*1 j j 0*3 

V - j* 

Before my advent, whenever Allah sent a wamer 
to any community, that wamer did have helpers 
and companions who followed the way showed by 
him and obeyed his orders. After them the people 
who followed were such that there was a hiatus 
between their precepts and practices, they did 
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that for which there was no command. If anyone 
did jihad with them with his hands, he is a Momin; 
if anyone did jihad with them with his tongue, he 
is a Momin too; and if anyone did jihad with them 
with his heart, he is a Momin too. After this 
(stage), faith is smaller than the grain of a 
mustard Seed. (Muslim, kitabal-lman) 

Reforming others leads to self-reform 

In a perverted social ambience, there is always a risk 
of a most virtuous man going astray. The only way he can 
emancipate himself from its evil influence is to throw his 
heart and soul into a ceaseless struggle against it. He 
should become a champion of virtue against vice and he 
should rush to the place wherever evil rears its ugly head 
to suppress it. A slight indifference will expose him to 
the evil influences of the surroundings and he will not 
remain safe from its corrupting effect. Many a time man 
gives up all effort to reform on seeing that his advice 
falls on deaf ears and has no effect whatever, even though 
this renunciation of advice is self-defeating. When he 
stops advising as a result of frustration in his struggle 
against evil, then naturally there remains no dislike in his 
heart for the vices when that dislike ought to have remained 
there. Little by little, absence of dislike is replaced by an 
inclination towards the vices. This inclination grows and 
grows until the man noted for his hostility against vices 
becomes notorious for wallowing in sins. 

The moral decline of Bani Israel synchronises with the 
abandonment of Amr bil Maroof and Nahi anil Munkar 

The Prophet (May Allah bless and greet him) said that 
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when obscenities began to spread among the children of 
Israel, initially virtuous people among them used to 
rebuke them. When their criticism fell on deaf ears and 
was of no avail, then they kept quiet. Then it so happened 
that they began to mingle with the amoral people. The 
result was that the dislike of evil,which is the moral asset 
of a believer, evaporated from the hearts of the virtuous 
people. Then there remained none who could call an evil 
an evil and find fault with it. When things came to such a 
pass, God ceased to be gracious towards them. Abu 
Dawood narrates the following: 

^lp fjPA ill Alii Alii JJlS 

it JS1 0* b JjM J*jll Jk&rJ' & js'V' & 


^Jbilt ja oIaJU pi 

tjle Uli oJuij aLS*i o' «—£li 

jill\ 

(*dy ^ Jsi'j-'l ^ CSt 

(»fc *(J2 


The Prophet (May Allah bless and greet him) 
said: The children of Israel were brought to ruin 
in this way. One man would meet another (guilty 
of a crime) and reason with him, "O slave of 
Allah, fear Him and stop committing this crime, it 
is by no means proper for you." (But this advice 
failed to have the desired effect.) The advisor 
would meet the guilty one the following day but 
the guilt would not prevent the advisor from 
sharing food, drink, and company with the guilty 
person. As a result, Allah made both of them 
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temperamentally compatible. [After narrating so 
far, the Prophet (May Allah bless and greet him) 
quoted the folowing verse ( 5 : 78 )] 

"Those of the children of Israel who took to 
unbelief have been cursed by the tongue of 
David and Jesus, the son of Mary." 


Bani Israel criticized for not executing the Project 

The Qur'an subjects the scholars and the ruling class 
of Bani Israel to severe criticism because Allah granted 
them a vantage position in the society so that they could 
reform the Jewish community. However, they remained 
indifferent to their responsibilities. The common masses 
were leading a sinful life in their presence, they were 
guilty of committing mutual excesses, they cared 
twopence for the distinction between right and wrong. 
Still the scholars and the ruling class made no attempt 
whatever to change the undesirable social conditions. 


Ijis-u jj) cAlji fetfj $i 0 J. ’#■% 


You will see many of them hastening towards sin 
and transgression and devouring unlawful 
earnings. Evil indeed is what they do. 

Why is it that their scholars and jurists do not 
forbid them from sinful utterances and devouring 
unlawful earnings? Indeed they have been 
contriving evil. ( 5 : 62 , 63 ) 

Imam Razi (Rah) comments on these verses: 
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IJaI ^UmjI ^lu? aAJI jl 

u-TjU o' '<J* JJj (—^Uj' j£ ^'jPj 

4jlil Ua ^ j jJJ jjjJl 'J\*j Ail) A«£j 'jA a! ji»J 

(rAj'rJflzC^)^^) Jjf\j Jail ^Ip 

Allah considers this 'beyond' the scholars of the 
People of the Book that they did not forbid their 
subordinates and common masses from sinful 
life. This highlights the fact that one who commits 
a forbidden thing and the one who connives at it 
are both indistinguishable, because Allah has 
used an identical phraseology (in the concluding 
parts of both verses) of rebuke for both groups. 

(Mafatih al-Ghaib, Al-Tafseer al-Kabeer), Vol. 3, p.38) 

Not only this. Imam Razi (Rah) and other exegetes 
have written that the Qur'an does not come down upon the 
guilty people so hard as it does upon who do not rebuke 
and forbid the guilty people. Yamaloon (they do) is the 
word for the actions of the guilty people. Yasna'oon (they 
contrive) is the word used for the actions of the scholars 
who do not forbid. 

The criticism directed against the Jewish scholars in 
these verses of the Qur'an contains a great moral and a 
great lesson for the Muslim community in general and for 
the Muslim scholars in particular. They are warned that 
they will be the target of the same rebuke and wrath if 
they turn their backs upon their responsibilities and upon 
the reform of the community. God has no personal 
affinity with anyone obliging Him to love him in spite of 
his lapses; He has no personal enmity with anyone urging 
Him to hate him in spite of his virtues. That is why the 
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right-minded scholars looked upon this verse as a serious 
warning given to them. Ibn Jareer says: 

» ^UJUllbujJ JLmiI SjI ^ U jlS” 

\#j> Ji jsMl)j 4jlll oik 

The scholars maintain that there is no other 
verse in the Qur'an which contains a more 
serious warning for the scholars and which 
frightens them more. 

Hazrat Abdullah Ibn Abbas, Dahhak, and Ata Tabiyi 
have made similar remarks on this verse. 

(Jami al-Bayan, vol.6, p.170) 

On one occasion, the Prophet (May Allah bless and 
greet him) gave the following instruction to the 
community, after describing the depravity and ruin of the 
Jewish community: 

j J&jl (Sjfsij tjb dl'j yz" 

By no means! By Allah: You must continue to 
enjoin the good and to forbid the evil. You must 
continue to restrain the oppressor's hand and to 
turn him in the direction of Truth. 

(Abu Dawood, Kitabal-Malahim) 


The first era is the best era for the Muslim Community 

The history of the first generation of Muslims 
provides a lofty ideal and the most perfect model in every 
sense of the term. From the point of view of ideal service 
to Islam and of spectacular results, the first era of Islam 
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is the best for mankind. During that period godliness and 
goodness prevailed everywhere; truth was dominant and 
falsehood was suppressed; maroof held court and munkar 
was crestfallen. Virtue in the place of vice and goodness 
in the place of mischief reigned supreme. The Prophet 
(May Allah bless and greet him) maintained the same 
level of excellence in the domain of dawah as well as in 
that of the reform of the community. The impact of this 
blessed era remained in all its purity for a long long 
duration after him and then gradually tapered off. In other 
words, the Muslim community registered a downhill trend 
from the peak of righteousuess to the plains of decay. The 
Prophet (May Allah bless and greet him) employed his 
prophetic foresight in predicting such a trend. He said, 

yi JtS p&jk P&jk Jd-U' (*> jj 

2 . 2 . 

jJjA <Uj3 Jju aJp JtS (S 

dyjr^.j 

The best period is my period. Then (in 
decreasing order of importance) comes the 
period of those who succeed us. Then again 
comes the period of those who will come after 
them. [Hadrat Imran, who narrated this Hadith, 
said that he did not remember whether the 
Prophet mentioned two eras or three.] The 
Prophet (May Allah bless and greet him) said that 
after those eras will come people who would 
volunteer eagerly to bear testimony but they 
would not have been called for that purpose. 
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They would be fond of misappropriation and so 
nobody would keep the belongings in their 
custody. They would promise to make votive 
offering but would not keep it. They would be 
characterised by obesity - (a phenomenon of 
luxurious life - Style); (Bukhari & Muslim, chapters on the 
great virtues of the Companions) 

It is obvious that the tributes paid to the first 
generation of Muslims were not unjustified. They 
deserved the praise because they made huge sacrifices for 
the sake of Islam and were never indifferent to the need 
for the reform and training of the community. They were 
always solicitious of its welfare by advising and wishing 
the members of the community well. If these virtues ever 
surfaced in any era, then undoubedly that era would be 
laudable, Allama Qurtubi says. 

jba£lt 3 j£> 1 IjilT ^gi U Jjai US' 4ij9 «jt 

ij f&J 'j^—'j*l3t til 

(jits' ^ujtj Itj j-^sltjj-iJljjgfc Jjff- 

CJjJt k—C-S'jj sbUajl 

j»^Jj1j1 JUpI C^S'jUS' 

Special honour was reserved for the Muslims of 
the Prophet's times because they were aliens in 
their society on account of their faith. The 
unbelievers had outnumbered them and the 
Muslims bore all persecution with patience and 
remained steadfast in their faith. If members of 
this community belonging to the later generations 
establish deen and ding to it tenaciously at a 
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time when evil, disobedience, mischief, anarchy 
and deadly sins become too visible, then they 
would be aliens too in their surroundings and 
their deeds would be as noble and decent too as 
those of the distinguished predecessors. 

(Al Jami li Ahkam al-Qur'an, Vol.4, p. 172) 


Poverty of Faith in the initial and final eras 

The exalted Prophet (May Allah bless and greet him) 
predicted that Islam appeared as a strange, most 
unfami liar and unidentifiable religion at the time of its 
advent and this history would repeat itself when the times 
would be drawing to a close. Most blessed are those who 
would be practising their religion in those times and who 
would run the risk consequently of becoming alien in 
their own surroundings. 

$.bijjtUb ijIpj Cj j£\Jj[aS' ijiututj UjP 

In the beginning Islam appeared as something 
strange and it would return to that condition. Glad 
tidings to those (who would be identified with it 
and known as) strangers. (Muslim,Kitab ai-iman) 

Strangeness of Islam in the eyes of the Rejecters 

To say that the religion of Islam would become 
strange in the later period, is to indicate that ignorance 
was dominant when Prophethood was conferred upon the 
Prophet (May Allah bless and greet him). In the same way 
ignorance would regain power, perverse ways of thinking 
would be fashionable, men and advocates of right thinking 
would be in a minority and contemptuously treated, large 
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masses of people would not talk of God, and religious 
practitioners would be too few on the face of the earth. 
Huge urban areas would be devoid of people who 
remember God. Man would be too busy to remember 
God. When the Prophet (May Allah bless and greet him) 
was asked to identify those strangers to whom he was 
offering glad tidings, he replied: 

u** a* j!& OjfJU? ^Ul 

A few virtuous people in the midst of the multitude 
of wicked people: their following would be 
numerically overwhelmed by their opponents. 

(Musnad Ahmed, vol. 2, p. 177) 

That is, they are the pious slaves of God who kindle a 
lamp in the darkness and who take upon themselves the 
burden of world reform. They are not bewildered when 
falsehood dominates; they endeavour to replace it with 
Truth. It may not be wide of the mark to describe them as 
the heirs of the Prophets. The nature of their work is 
precisely the same as that of the Prophet. The benighted 
humanity secures guidance through them as it does 
through the Prophets. Some traditions, therefore, define 
Ghuraba (people who are not recognized as one of their 
own by others on account of their religion) in the 
following words: 

Urjr Jfj’ix-') til ^yJUt 

They undertake reform when people have gone 
morally corrupt (Musnad Ahmed, vol. 4, p.73) 

The Prophet (May Allah bless and greet him) says 
that these reformers will be outcast in their own 
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surroundings, people will not be fascinated by their 
doctrines, their discourses will sound odd, their activities 
and their ways will be unfamiliar. Their path will be a path 
of loneliness; they will have no companion and no peer. In 
spite of these handicaps they will continue their journey 
to their last moments and in this perseverance lies the key 
to their success. 

Allama Ibn Atheer explains this Tradition thus: 
l) X ?-jit uJjj) o ja\ JjI ^ 

(jlS* IaS’" Lj j* i j«i £aj» AJiil s»lp aJ JaI 

|^jla i IS* yr I ^ tS' 

Jjt 1jitS* AA^Jl (£\ 

j* 11 # (* 4 ^ •y* j oyjfcj 

JtSppJj jj ll j' 

In the beginning Islam appeared lonely like that 
stranger who is (away from home and) not 
surrounded by kith and kin because the followers 
were very few. "And then it would return to the old 
stage of being a stranger again." That is, in the 
fullness of time, Muslims would shrink to the 
status of a minority and thus (in the midst of a 
majority) would be outcast. "Thus, glad tidings for 
those who are outcast." That is, Muslims of the 
early period and Muslims of the later period will 
be rewarded with paradise. They are chosen for 
glad tidings in particular because of their 
patience and fortitude in the teeth of oppressive 
opposition and because of their steadfast loyalty 
to Islam. (Al- Nihaya fi gharib al-Hadith, vol. 3, p. 1 52) 



186 


Maroof and Munkar 


These "alien" travellers of Islam will encounter all 
those hardships which every seeker after truth usually 
faces. They will be persecuted, attacked with barbs of 
sarcasm and satire, and deprived of comfort and rest. 
Where they are concerned, flowers of the garden will turn 
into thorns so much so that lifelong friends withdraw 
support and closest relatives will turn into deadly 
enemies. Earth's hospitality will be denied to them, and 
they will be outcast in their own homeland. They may 
even be forced to leave hearth and home in a state of 
torture. In one hadith, 'ghuraba' is described as j* jJ' 
JjLSh'Cast out of tribes.' (Musnade Ahmad, vol. I, p.398) 
Experts in Hadith identify them with Muhajireen. This 
one word conjures up a whole picture of strangeness and 
marginalisation. It can be conceived how rugged the 
terrain was through which early travellers passed and will 
be when others would pass last. 

Strangeness of the Faith in the eyes of its followers 

The strange plight of the religion may be manifest in 
the form of irreligiosity among its nominal followers. 
They may be swept away in the flood of falsehood as the 
atheists are usually swept away, and may lose that strength 
of convictions which keeps a Muslim strong of limbs to 
face the challenges. Members of the think-tank among 
them who can solve problems in the light of religion may 
be reduced to the minimum. Among them, men of 
initiative who ascertain the religious viewpoint before 
initiating any action and who determine their course of 
action accordingly may be quite few in number. In other 
words, the putative followers may be in a majority but the 
people who have a right perspective on religion and who 
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follow it aright in letter and spirit may be reduced to a 
minority. It is obvious that in these circumstances on the 
true servants and genuine loyalists of Islam a pall of 
strangeness will spread even in the midst of the putative 
followers of Islam. God and His Prophet will treat this 
strangeness as blessed. There is a mention of this 
strangeness in the holy utterances of the Prophet (May 
Allah bless and greet him). When people asked him who 
the 'Ghuraba' are, he replied, 

(That is, Ghuraba are those people who will be in 
the vanguard in the matter of piety and adoration 
of God when others will be lagging behind.) 

(Ahmad, vol. 3, p 122) 

He added further that they would be righteous in 
themselves and engaged in the task of making others 
righteous. 

mA JA ^Ull j—i'U 0 

Those individuals will set right the distortion that 
others would have introduced in my practice. 

(Tirmidhi, kitabal-lman) 

This Tradition is couched in the following words: 

Those individuals will give a new lease of life to 
my practice and instruct the people about it. 

(Madarij al-salikeen, vol.3, p.123) 

Some Tradionists have explained this Tradition, 
Keeping in mind this aspect. Imam Auzai says. 
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HuJt Jjbl uJtJb JaI <wJbJbU 4ilUt 

(*4* AUl (^d U 

Undoubtedly it is not Muslims but only those who 
observe the practice (Sunnah) of the Prophet 
meticulously that will cease to exist. Things may 
come to such a pass that there may remain only 
one in a vast city to observe the sunnah. 

(Kashf al-Kurba, (pub.Egypt), p.10) 

Imam Ibn Qayyim (Rah.) has discussed this concept 
of strangeness (ghurbah) at length from the same angle: 
"Strange are Muslims among an assorted group, 
so are men of faith among Muslims, so are men 
of erudition among men of faith, so are people of 
sunnah who distinguish between Sunnah on the 
one hand and desires and innovations on the 
other among people who innovate. Most strange 
are those who call people to revive sunnah and 
who bear patiently the persecution that 
opponents resort to. The fact is that they are the 
true devotees of Allah. In reality there is nothing 
strange about them. Their strangeness becomes 
prominent only in the midst of the majority of 
those people about whom Allah has said,"If you 
obey the majority of those who live on earth, they • 
will lead you away from Allah's Path." ( 6 :i 16) 

Though they are in a majority, they are at odds 
with Allah, His Messenger, and Islam, and their 
oddity is extremely bewildering, irrespective of 
their being well-known and well-reputed, 
irrespective of their capacity to inspire devotion 
for themselves among the common people." 
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Some sentences later, he continues: 

"One type of strangeness is that which sets off 
the believers in Allah and followers of the 
Prophet's Sunnah from other people; the Prophet 
(May Allah bless and greet him) has 
complimented those people who are 

characterised by it.(it is not necessary that 

this type of strangeness should spread 
worldwide) and it may be present in one place 
and not in another, at one particular time and not 
at some other time, in a particular community and 
not in another community. However, people 
characterised by this type of strangeness are 
definitely men of God because they sought 
shelter in Him and none else and sought 
identification with the Prophet and none else and 
invited others to accept the teachings of the 
Prophet and not those of others." 

Continuing the discourse, he adds: 

"That true version of Islam which the Prophet 
(May Allah bless and greet him) and his 
companions upheld has grown much stranger 
than it was at the time of its advent even though 
its symbols and rituals are well-recognised and 
famous. People are extemely unfamiliar with the 
genuine version of Islam and those who cling to it 
are like odd men out. One may conjure up how 
small and how alien that party will be against the 
background of seventy-two sects* with their huge 
following and enjoying dominion, status, and 

* A reference to a hadith in which the Prophet (May Allah bless and greet 
him) says that the Jewish community got divided into seventy-two sects and 
his community will get divided into 73 sects and all but one of them would 
go to hell. The exempted group would take to the path of the Prophet and his 
companions. 
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political power. These sects will be actively hostile 
to the Prophet's teachings which are at variance 
wi(h their desires, their pursuit of luxuries, their 
sdrious doubts and reservations about Islam 
which are a climax of their intellectual distinction, 
arid their inner promptings which motivate their 
aims and objectives. How can the believer, 
walking towards God following the Prophet's way, 
not remain a stranger in the midst of the people 
surrendering to their base desires and obedient 
to thoir greed and grabbing tendencies and 
proudly self-opinionated?" 

Continuing the discourse, he says: 

"That Momin, whom Allah has endowed with 
insight into His religion and intellectual 
understanding of the sunnah of His Prophet, and 
has also shown him how people have been 
enslaved by their desires, new and wrong 
practices and how far they have strayed away 
from the straight Path traversed by the Prophet 
(May Allah bless and greet him) and his 
companions (Allah be pleased with them), may 
wish to traverse the straight Path. Then he will 
have to bear with fortitude whatever the 
ill-informed and the proponents of the new 
fangled ideas about religion say about him in 
condemnation, sarcasm, contempt and 
fault-finding. They may go to the extent of making 
people hate him and fear him. Their conduct 
towards him will be exactly similar to the conduct 
of the enemies towards his leader and model 
(May Allah bless and greet him). If he calls them 
towards the Straight Path and exposes their 
wrong behaviour, then he will be touching the 
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hornet's nest. They will play all sorts of tricks 
upon him, spread a net of fraud to entangle him, 
and pounce on him with their hordes. In the 
matter of faith he will be an odd man out in their 
midst, because their faith would have been 
distorted. In the matter of upholding the sunnah, 
he will be an odd man out because they will be 
clinging to the new-fangled rituals. In the matter 
of true dictrines, he will be an odd man out 
because their doctrines and beliefs would be 
wrong and false. In the matter of Prayers, he will 
be an odd man out, because their Prayers would 
be erroneous. In the matter of practice he would 
be an odd man out because they would be 
pursuing wrong practices. In the matter of 
alliance, he would be an odd man out because 
he would be allied to Allah's Messenger (May 
Allah bless and greet him) and they would be 
allied to pretentious leaders. In the matter of 
social responsibility, he would be an odd man out 
because he would treat them in a way much 
against their expectations. In short, in all matters 
pertaining to this world and to the hereafter, he 
will be unique and strange and without a helper 
and collaborator. He will be a scholar in the midst 
of ignoramuses, a follower of sunnah in the midst 
of Sunnah-deviant people, a beckoner towards 
God and His Prophet in the midst of people who 
make a fetish of selfish pleasures and 
new-fangled theories. He will enjoin the good and 
forbid the evil in the midst of the people whose 
good will be evil and whose evil will be good." 

(Madarij al-Salikeen, vol.3, p.123-126) 

All this discussion makes it clear that there is an 
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aspect of singularity and strangeness involving the risk of 
being excluded from his own flock when they are straying 
away from the path shown by the Prophet (May Allah 
bless and greet him). In these circumstances, all those 
who strive to stick to the Prophet's sunnah and to revive it 
are absolutely fortunate. At the same time it should not be 
forgotten that sunnah does not refer to some particular 
aspect of the Prophet's life and that it has a holistic 
connotation encompassing the whole way of life as lived 
by him. In other words, Sunnah represents the whole 
system of doctrines and deeds towards which he dutifully 
called people. So one can claim to uphold sunnah only 
when he conforms to the whole system including 
doctrines and deeds. One who believes in the Prophet's 
teachings should believe without entertaining doubts and 
mental reservations. One who acts in accordance with that 
belief-system should act without the admixture of selfish 
inclinations. IbnRajab Hanbali ^ays: 

j ja aJUl ^ iU£!t JLJlUl 

iM -*J Ji US' 

Perfect Sunnah is the name given to the way 
which is safe from the intrusion of doubts (in the 
matter of beliefs) and of predilections (in the 
matter of action), as suggested by Hadrat Hasan 
Basri, Yunus bin Ubaid, Sufyan Thauri, Fudail bin 
Ayad (May Allah be merciful towards them all). 

(Kashf al-Kurba, pub. Egypt, p.12) 
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The order to obey Sunnah in turbulent times 

The times wherein 'deen' becomes neglected and 
marginalised are known in the Traditions as turbulent 
times because they pose an ordeal to man's capacity to 
think and act. During those times, such catastrophic 
crises rear their ugly heads that sometimes even men of 
courage and sincerity do not remain totally unaffected. 
The crises burst like hurricanes and shake the edifice of 
beliefs and actions. This community has been repeatedly 
subjected to such turbulent times and its faith has been 
sorely tried. Even today it is passing through trying times 
when atheism has thrown down a gauntlet to its ideology, 
morality and forms of worship, culture and civilization, 
social and political structures. There has always been only 
one way to come off with flying colours in turbulent 
times - Stay the course which has the indelible footprints 
of Muhammad of Arabia (May Allah bless and greet him) 
and of his august companions. An extract of the Prophet's 
sermon is given below: 

I jJaP j Igj jJl j-UiUJl 2L*> j 

JTj AjSoxa JT j j JbrtjJb 

(J-2^bibJ.bJ’hbj) 

Anyone of you who may survive me may witness 
many disputes. It will become your duty then to 
strictly conform to my Sunnah and to that of my 
rightly guided and righteous successors. You 
must remain firm and catch hold of it and not let it 
go. You must distance yourself from all attempts 
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to introduce new beliefs and practices (changing 
the very identity of Islam), because to innovate in 
religion is to manipulate it. All such manipulation 
(bid'a) is arguably an instance of going astray. 

(Mishkat al- Masabih, kitab al- Iman) 

The exalted Prophet (May Allah bless and greet him) 
has extolled the virtue of avoiding bid'a and of pursuing 
and reviving sunnah during the period of disputation. Two 
Traditions with lucid contents are given below: 

* 

tfj) U-i ^tJl jyr I ^ J** j* 

(&rj 

Anyone who revives any one of my abandoned 
sunnahs after my departure will get a 
recompense equal in quantum to the 
recompense that all those who observed that 
sunnah are eligible to get without reducing their 
recompense in any manner, 

(Ibn Maja, Muqaddamah; Tirmidhi, Kitab al- llm; the 
integrity of one of the narrators Kathir Ibn Abdullah has 
been questioned and Hafiz Munthari defends the tradition 
because there are other supportive Traditions) 
Al-Targheeb wa al-Tarheeb, vol. 1, p.52) 

At a time when my ummah is subject to decline, 
anyone who clings tenaciously to my sunnah will 
merit the reward of a martyr. (TabraStt. its authenticity 
is questioned (Al-Targheeb wa tarheeb, vol. p.44) but 
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defended by Allama Munawi in Tayseer, interpretation of 
Al Jami al- Sagheer, vol.2, p.454) 

Another version of this Tradition is as follows: 

At a time when my ummah is subject to decline 
anyone who clings tenaciously to my Sunnah will 
merit the reward of a hundred martyrs. (Baihaqi, 
Al-Targheeb wa al-Tarheeb, vol. 1 p.44. One of the 
narrators through whom this hadith has come is of 
dubious integrity, vide Lisan al- Meezaan, vol.2, p. 246) 

Ghudaif Ibn Harith Thamani says: 

i 

Afi’tXj U Jl3 4jJip jl 

4PJb<^U?>t jjf- 2 ^ ■ y4 3- ..tl jaI^U. 

The Prophet (May Allah bless and greet him) said 
that whenever a nation starts an innovation in 
religion (bid'a), its corresponding sunnah is taken 
away (from that nation). Therefore, seize hold of 
the sunnah. It is better than inventing a new thing 
in religion. (MusnadAhmad,vol.4,p.105) 

Abdullah Ibn Deilami (a Tabi'i; according to some, a 
companion. Tahzeeb At Tahzeeb, vol.5, p.358) says: 

CAlL 

5j9 5jS iwj u b US' 

"This rr jched me (from the Prophet) that the 
beginning of the end of Islam would be signalled 
by the abandonment of sunnah. One sunnah 
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after another will be abandoned as one strand of 
the rope is separated from another." 

Thus religion will fully disintegrate. (Darimi, Muqaddamah) 

Because of this, it is said in another Tradition. 

(3 APJj jSj 

To respect an innovator against Law is to 
contribute to the demolition of Islam. 

(Mishkatal-Masabih.Kitabal-lman) 

At the advent of Islam, conformity to sunnah appeared 
odd. Similarly, it is odd today. It goes without saying, 
however, that only those people will reach the destination 
who have the grit and determination to conform to sunnah 
and to eradicate every innovation against Law. Imam Zuhri 
says: 

<L_JL jijl jib LJLJp ja J* 0^* 

Our Scholars of the past used to maintain that 
there is salvation only in conforming to sunnah. 

(Darimi, Muqaddamah) 


Amr bil Maroof and Nahi anil Munkar consists in 
facing crises and challenges 

Conformity to sunnah implies that man should 
constantly abide by the religion of God that Prophet 
Muhammad presented to the world, that man should make 
every possible attempt to invite the world towards it and 
to make it dominant and well-established, and to resist 
with might and main all anti-Islamic movements and 
challenges. Amr bil Maroof and Nahi anil Munkar 



Maroof and Munkar 


197 


encompass completely this whole project, and people 
have been constantly working at it in this community. The 
Prophet (May Allah bless and greet him) has predicted 
that there will always be people enjoining the good and 
forbidding the evil, and resisting all anti-Islamic plots, 
during the closing period. 

djyk fjS ktfl J ojSL- 

jail 

( wiy^U 

There will be people during the closing period 
who will get a reward that will match the reward of 
the people of the early period and who will enjoin 
the good and forbid the evil and oppose anti- 
Islamic conspiracies. (Mishkatal-Masabih, kitabal-Fitu) 

The Prophet has put this idea in another way: 

djjfe jj*r' djb*i Uji ja jl 

Some members of my Ummah (belonging to the 
closing period) will get a reward similar to that 
which people of the early period will get because 
they will criticise evil. (Musnad Ahmed, vol.4,p.62) 

The Community will always boast of the presence of 
the Defenders of the Faith 

Through Prophet Muhammad (May Allah bless and 
greet him) the world received the religion of God for the 
last time and God proposes to retain this religion to the 
end of times. That is why, He goes on creating the 
defenders of Islam in every epoch, and will continue to do 
so. The Prophet (May Allah bless and greet him) has 
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predicted that even though there will arise many religions 
and moral evils among the followers of Islam and they 
may even emulate the evil practice of the preceding 
religious communities, there will persistently remain a 
group which will preserve the religion in its pristine 
purity, which will resist the attacks on Islam whether they 
are launched by the followers or by the foes, and which 
will defeat all attempts to distort the religion. The speech 
of the group will represent truth, and it will champion 
truth in front of the champions of falsehood. In the 
process it will neither lose courage nor be shocked and 
awed. For the sake of Islam it will resist at every front 
and continue to make the biggest sacrifice. Anyone who 
is not with this group will be humiliated; anyone who is 
against it will be frustrated. 

^Ult J* ^iji J* 

There will always persist an organized group in 
my Ummah to discharge the responsibilities 
imposed by God’s religion. Anyone who parts 
company with it or opposes it will do it no harm 
until the advent of the Doomsday and the 
conditions will be such that it will be dominant, 

(Muslim, Kitab al- Imarat) 

Imam Bukhari says that the group, mentioned in this 
hadith, will be the group of scholars, (Bukhari, kitab al- 
I'tisam) Imam Nauwi has read a wider meaning in this 
hadith. He says: 

pg* jja jaJi jit jgt jOa oJta i)t J 
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j iUj <*pj O'**- 5 * 

J*' <*pj j&J' J* Oj* U J Ojy' 

j' ^jLOj jj>Jl j* cS>-' 

OrrJr J k&><&\Ut£u*hf'Z / /) Jfi jlll jllaSl ^JjIJsa 

It is possible that this group may be spread out in 
different sections of the Muslims. The group may 
comprise courageous soldiers fighting in Allah's 
way, scholars of jurisprudence, Traditionists, 
pious men, people who who enjoin the good and 
forbid the evil, and people who render good 
service in other fields. This Tradition does not 
insist that this group is found in one region only. 

It is possible for them to be found scattered in 
different parts of the world. 

(Sharh Muslim, pub, Asah al-Matabi, New Delhi, vol.2, p. 143) 

In another Tradition, the Prophet (May Allah bless 
and greet him) said. 

JdjtiJ Jbcjlj jJUll 



Men of justice in every generation will uphold this 
(religion of) knowledge by eliminating from it the 
deviation made by the transgression, the false 
claims made by the worshippers of falsehood and 
the interpretation offered by the ill-informed. 

(Al-Baihaqi, Mishkat, kitabal- llm) 

This common service is described by him as the 
regeneration of the ummah. He says: 
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***** & k-1 5U JT ^tj iaOl fllgj &JU il Jl 

Towards the close of every century Allah will 
definitely bring forth in this community gifted 
individuals who will regenerate this religion for 
this community's welfare. 

(Abu Dawood.Kitabal-Malahim.Mustadrak Hakim, vol. 4, p.522) 

Such regenerators in this community preserved this 
religion in its pristine purity on the one hand and guarded 
the community from collective decadence and deviation 
from the Straight Path on the other. 

History is witness to the fact the teachings of some 
of the prophets who preceded Prophet Muhammad (May 
Allah bless and greet him) were totally lost forever and 
the teachings of some others were so tampered with by 
their followers that they have become a pot-pourri of true 
and false teachings. But the religion Prophet Muhammad 
presented to the world is still extant in its genuine shape 
and its proponents are ubiquitously available. Whenever 
any conspiracy against Islam raised its ugly head, 
defendants came forward and smashed it definitively. The 
commitment to the project of enjoining the good and 
forbidding the evil might have occasionally waned among 
the followers of Islam but never came to an end. That is 
why any attempt to finish or reformulate Islam did not 
succeed. The sincere servants and true mouthpieces of 
Islam resisted every deviation, every false claim, every 
misinterpretation of Islam, and made the biggest 
sacrifices in its defence. The fact of the matter is that 
Islam had been subjected to such formidable attacks both 
from within and without that by now it should have 
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become either totally extinct or misshapen beyond 
recognition. 

Similar is the fate of this community. Whenever any 
vice emerged in it, forces of reform emerged too and 
removed it. During its 1400 years long history, the 
co mmuni ty in its entirety did not become apostate and did 
not have a general consensus on the option of going 
astray and losing the way, The Prophet had predicted: 

Verily, my community will not show solidarity on 
the issue of apostasy/ misguidance. 

(Tirmidhi, Chapter on fitna) 

This prediction has stood the test of time so far and 
we are sure in future too, its veracity will be further 
corroborated. 


The whole community is called upon to undertake 
self-reform and regeneration of faith 

There is no doubt that reformers continued to emerge 
in this co mmuni ty and successfully performed the 
difficult task of defending the faith and reforming the 
community during the most critical periods. After 
admitting this fact, there arises a very important question: 
Is the duty of protecting the community from becoming 
rotten and of enjoining the good and forbidding the evil 
incumbent upon every member or upon a particular 
group? The Qur'an replies as follows: 


jo* t\2j\ oUjJlj jjwjJlj 

X C\ | s 3 > ^ A* J * 'tt 

jjjjtj 
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U^r 1 /) 



"The believers, both men and women, are allies 
of one another. They enjoin good, forbid evil, 
establish Prayer, pay Zakah, and obey Allah and 
His Messenger. Surely Allah will show mercy to 
them. Allah is all-Mighty, All-wise." ( 9 : 7 i) 


This verse clearly establishes that the project of 
enjoining the good and forbidding the evil and the issue of 
reforming the community are not the responsibility of a 
particular section or group. The responsibility devolves 
upon the whole community. The Qur'an envisions a 
situation in which every Muslim is engaged in the project 
of mutually enjoining the good and mutually forbidding 
the evil. This is the ideal situation. If one individual does 
not have this quality, he is the most incompetent member 
of the Muslim society. Imam Ghazzali says: 


j* OjR ) jjyU Cm A& 

ylllills j&Jl 
ArfOl oSa ^9 frllyA 

Allah has listed this quality of the Muslims in this 
verse (9:71) that they enjoin the good and forbid 
the evil. So any Muslim who ceases to enjoin the 
good and forbid the evil has opted out of the 
group of the Muslims mentioned in this verse. 

(Ihya Uloom al-Deen, vol.2, p.340) 

Allama Abdul Qadir Audah Shaheed says: 

ylll y ij&Pr o' 
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4~JU 4^3 ^iplJ ^tj3t 43\S^ ^lp 

(Md(/ JslII^UjMI J&I& p\) 

Most of the scholars of jurisprudence maintain 
that the duty of enjoining the good and forbidding 
the evil is obligatory upon all the members of the 
community and not just upon a particular group. 

(Al- tashree Al Jinaai, part, p.495) 


Amr bil Maroof and Nahi anil Munkar and Counselling 
each other to hold on to truth 

The project of ordaining the good and forbidding the 
evil is in reality an act of reforming the Muslim 
community. The Qur'an uses another expression for this 
work and it is counselling each other to hold on to truth 
and counselling each other to be steadfast. After faith and 
righteous deeds, this mutual counselling to uphold truth 
and patience holds the key to the success of nations and 
co mmuni ties, according to the Qur'an, chapter 103. 


\ jLp j 'jsi' 0 r**" b\ o jr&y J 


By the time! Lo! Man is in a state of loss, save 
those who have faith and do righteous deeds, 
and counsel each other to hold on to truth and 
counsel each other to be steadfast. (103:1-3) 


Haq or Truth includes the whole of Islam and Sabr 
means steadfastness in the pursuit of religion. So, 
counselling each other to hold on to truth and 
Counselling each other to be steadfast will mean 
exhorting each other to live up to the ideals of Islam in a 
steady manner. It is necessary for the reform of the 
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Muslim community and the uncompromising attachment 
to Islam that the emotional involvement in the job of 
mutual exhortation to uphold the values of truth and 
patience should be kept intensely alive. This is the way to 
prevent the emergence of evil within the society and to 
allow no space for its unchecked growth in case the evil 
still manages to emerge. As long as this emotional 
involvement in the job of mutual exhortation to uphold 
the values of truth and patience remains open for the 
community and the boat of the community will be kept on 
an even keel even after tossing up and down in the 
turbulence of evil. If this emotional involvement 
disappears, corruption will emerge and eat into the vitals 
of the Muslim society and the possibility of retrieval and 
amelioration of the Muslim society will be foreclosed. It 
is obvious that nothing then can prevent the total 
annihilation of the society. 

Islam is duty-bound to foster an ambience in the 
society which will be conducive to the unhindered growth 
of 'khair' or goodness and unsparingly hostile to the 
spread of evil. When a person chooses to traverse the 
path ot virtue, then he must feel at every step that the 
whole society is acting in his favour and facilitating his 
onward mobility. If he rather chooses to take to the path 
of evil, then he must immediately get the impression that 
he has become a persona non grata and that there is none 
to keep company with him. It must be easy for him to 
uphold ’Maroof; pursuing 'Munkar' should cost him dear. 
There is a standing order that there should be mutual 
cooperation in matters of virtue and piety and that no 
helping hand should be extended in collective acts of 
crime and mayhem. 
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(r: 5 /Ui) 

"Help one another in acts of righteousness and 
piety, and do not help one another in sin and 
transgression." (5:2) 

The strategy to keep this community on the Straight 
Path, as suggested by the Qur'an and the Traditions, is that 
its members should be subjected to strict monitoring, 
opportunities and resources for the rapid growth of 
righteousness should be provided, utmost energy should 
be expended to eradicate evil. Love for righteousness and 
contempt for evil should be so intense in the community 
that even if one individual dared to commit an 
indiscretion, ten persons should step forward to oppose 
him and bring him to his senses. Helping a man does not 
merely mean that one should help him to do good; it 
means too that he should not be allowed to go far on the 
path of recklessness. That is why, the Prophet (May Allah 
bless and greet him) said, 

OjmOli UA dll JJ-rfjU Jlfl Ujlk* jl Ulfe uW J*P*\ 

iijXi, Jj ji Jli aLjlktt 

"Rush help to your brother, whether he is an 
oppressor or a victim." It was said to the Prophet, 

"When the brother is an innocent victim, we will 
(surely) help him. But if he is an oppressor, how 
shall we help him?" The Prophet replied, 
"Restrain his hand (and thus stop his 
oppression)." (Bukhari, chapter on oppression) 


(►ft* J* 'j> Y3 I'j J* 
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Amr bil Maroof and Nahi anil Munkar and Mutual 
Advice 

Another synonym in the Qur'an and the Hadith for the 
project of Amr bil Maroof and Nahi anil Munkar being 
executed in the midst of the Muslim co mmuni ty is 
"Naseehah". This word has a very wide connotation. The 
lexical meaning is - avoiding deception and dissimulation, 
behaviour characterised by sincerity, removing the grime 
from an object, and crafting and decorating. It should not 
be difficult to assess how wide the connotation is from 
the range of meanings given. Allama Ibne Atheer says that 
one word is not sufficient to explain the meaning, a 
sentence like the following may help, one seeks the best 
for the person to whom advice is tendered. (An Nihaya, vol. 4, 
p.148) In this desire for the best are included invitation to 
faith, moral improvement, training in the skill of thinking 
and practice. 

Islam expects all its followers to be in possession of 
qualities like mutual goodwill and self-improvement so 
that the whole society comprises members with those 
qualities. On the one hand the ruler should try to reform 
the subjects and on the other the subjects should point out 
the ruler's deficiencies. The rich should remove the 
weaknesses of the poor; the poor should remove the vices 
of the rich. The scholars should save the common people 
from the evil of ignorance and the common people should 
draw the attention of the scholars to their own lapses. In 
this way a climate of sincere advice and mutual goodwill 
should be so built up as to ensure an automatic 
mechanism for self-reform. The responsibility of 
reforming whatever defect or distortion that occurs in the 
community should rest with the community alone and not 
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with the outsiders. Every member of the community 
should entertain best wishes and goodwill for another. 
The anxiety for one's own training and improvement 
should be extended to the training and improvement of 
the co-religionists. Hadrat Tameem Dari says. 

US jjdJl: JlS j*L»j -Up O' 

The Prophet (May Allah bless and greet him) 
observed that "Deen" stands for sincerity and 
goodwill. When asked, "For whom?", he replied, 

"For Allah, for His Book, for His Prophet, for the 
leaders of the Muslims and Muslim masses." 

(Muslim, Kitabal- Iman) 

The Hadith has beautifully delineated the sublime 
feelings which flow out spontaneously on embracing 
’Deen'. It talks of sincerity and goodwill which has two 
aspects - One addresses the personal faith and 
belief-system and personal reform and nurture, and the 
other addresses the vast programme of dawah and 
preaching, reform and coaching people within the 
community and without. This Hadith presents the Deen 
and its requirements before us in a special way and so the 
Traditionists have given it great importance. Imam Navavi 
has studied what the scholars before him have said on this 
Hadith and then has given his interpretation. The gist of 
that interpretation is given below: 

"Sincerity towards Allah implies that one should 
believe in Him, associate no partners with Him, accept 
His attributes in toto without prevarication, and believe 
that He is endowed with perfection in every aspect and 
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that He is devoid of any shortcoming, and one should 
obey Him in every matter and avoid disobeying Him and 
that one should love another for His sake and one should 
hate another for His sake, and that one should look upon 
God's friend as one's own friend and God's enemy as 
one's own enemy, and that one should be ready to wage 
jihad when necessity arises against one who does not 
believe in Him and who rebels against Him, and that one 
should sincerely acknowledge all the favours received 
from Him and be grateful to Him. Sincerity towards Allah 
also implies that people should be invited to have a 
perspective on God similar to what has been stated earlier 
in this passage and they should be persuaded tenderly and 
affectionately to accept the invitation and believe in God." 

Sincerity towards the Book implies that the Book 
should be accepted as a revelation from God and as 
different and distinct from every human composition and 
that no one can ever attain the capacity to match its 
eloquence. Sincerity towards the Book requires that it 
should be revered and read with humility and piety that 
one should gain familiarity with its commandments and 
comprehend the branches of learning and similitudes 
associated with it, and profit by its didactic discourses, 
and reflect upon its unique features, act upon its clear and 
lucid verses (Muhkamat) and accept the ambiguous verses 
(Mutashabihat) unquestioningly and delve deep into the 
commandments and their classification. Moreover, 
sincerity towards the Book includes the dissemination of 
the treasures of knowledge contained in the Qur'an and an 
invitation to the world to consider them. 

Sincerity towards the Prophet encompasses the 
following: confirming his Prophethood, belief in his 
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teachings, obeying his orders, assisting him during his 
lifetime and after his departure, being hostile towards his 
enemies and friendly towards his friends, reviving his 
sunnah, propagating his message, popularising his Shariah, 
defending it against false propaganda, and disseminating 
the forms of knowledge associated with it, and reflecting 
upon its semantics, inviting people towards the Shariah, 
learning and teaching it with caution and skill, avoiding 
discussion about it without knowledge, respecting those 
who follow the Shariah sincerely. Likewise, sincerity 
towards the Prophet demands that we should emulate his 
edifying morals, adopt the etiquette shown by him, love his 
companions and the members of his household and keep a 
distance from people who are not enamoured of Sunnah. 

Sincerity towards the leaders of the community can 
be realized when we cooperate with and obey them in the 
matter of truth, when we gently and, when necessary, 
strictly advise them, when we avoid flattering them, when 
we bring to their notice what they are not aware of, when 
we convey to them matters affecting Muslims which they 
are not able to access by themselves, when we do not 
rebel against them without justification, when we 
persuade people to obey them (in Maroof). Khattabi says 
that the term 'leaders' may include religious scholars too. 
In that case, Muslims should have a positive attitude 
towards them and obey them in matters pertaining to 
religion and its orders. 

Sincerity towards common Muslims should be 
reflected in the following way: we must guide them 
towards prosperity in this world and the Hereafter, 
remove their difficulties, make them aware of the things 
of this world and religion which they are not aware of, we 
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must guide them through words and actions too, we must 
conceal their shortcomings and remove their weaknesses, 
we must not be jealous of them, we must choose for them 
what we choose for ourselves and what we dislike for 
ourselves we should dislike for them too, we should 
protect their lives, property and honour, we should raise 
their moral level and motivate them to worship and serve 

God." (Sharh Muslim, voI.I,p.54) 

The Prophet (May Allah bless and greet him) gave so 
much importance to goodwill towards common Muslims 
that on occasions he would take a special oath of 
allegiance from his companions. Hadrat Jareer bin 
Abdullah said: 

jiJLu j£l pJL»j 4J* Jjt ij+fi CjuU 

I was pledged to the welfare of every Muslim, in 
the presence Of the Prophet. (Muslim, Kitabal-lman) 

This gives one a fair idea of the extraordinary 
importance that the duty of the reform of the community 
and of extending sincerity and goodwill to the entire 
Muslim community enjoys in Islam. This duty can be 
rendered under certain conditions and regulations and 
there is a question besides of the resources to be utilised 
and of the resources which cannot be utilised. In the 
pages that follow a detailed discussion is provided. 
Though the discussion is related in particular to this 
reform of the community, it will throw light on the vast 
project of enjoining the good and forbidding the evil and 
on the conditions, limits, etiquette, resources and means 
of the project. 
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CHAPTER-X 


CONDITIONS 

It is not merely necessary that the project of 
enjoining the good and forbidding the evil should be 
executed at a particular time, in a particular environment, 
and during a particular period but the nature of this 
project is such that at no point of time can it ever be 
neglected. ImamGhazali says: 

Ojsrjll jA Jl 

(rM L fr J Jf, c /ji('Ay>0 

(Verses and Traditions pertaining to) the project 
of enjoining the good and forbidding the evil are 
so common and persistent that it implies its 
mandatory nature under all circumstances. 

(Ihya uloom al-Deen, vol.2, p.281) 

However, scholars of jurisprudence have made it 
clear that it is under certain specific conditions only that 
the project can be implemented. There is a consensus 
among them with regard to certain conditions and there is 
some difference with regard to other conditions. Imam 
Ghazzali has stipulated five conditions: (1) a person must 
be theologically qualified (2) must have faith, (3) Justice 
(righteousness and piety) (4) Political power* or 

* Imam Ghazali has not mentioned political power/government as a 
pre-condition. Instead he has mentioned only permission granted by the 
ruler of the time. When Amr bil Maroof and Nahi anil Munkar become 
unexceptionable with the permission of the government, it is obvious then 
that the project cannot become exceptionable or wrong if the government 
implements it by itself. Moreover, some other scholars have mentioned 
government as a precondition. Details follow: 








212 


Maroof and Munkar 


permission from the government (5)** and implementing 
authority. These can be further classified into two broad 
divisions. Faith, justice and governance may be grouped 
under the category of validation whereas competence and 
authority (the first and the last conditions) may be 
grouped under the category of indispensability. Without 
faith, justice and governance Amr bil Maroof and Nahi 
anil Munkar cannot be valid; when a person is qualified or 
competent and has authority, Amr bil Maroof and Nahi 
anil Munkar become absolutely essential. Otherwise the 
project loses its essential nature. All conditions will be 
discussed at length to establish how far they are 
acceptable. The conditions of validation will be taken up 
first. 

** In Ihya uloom al-Deen vol.2, pp.274-284, Imam Ghazali has mentioned 
these conditions in relation to the duties of crime- investigator- 
cum-magistrate. His duty is Ishtisab about which Imam Ghazali says: 

This duty includes Amr bil Maroof and Nahi anil Munkar. (p.274) 

Allama Mawardi says: 

lit j£ijl aT y I lit y I ^b 2L^Jl 

aJU d 1 

Ihtisab includes enjoining the good when it has been neglected 
and it includes forbidding the evil too when it has been 
committed. (Al Ahkam al- Sultaniya, p.231) 

There is no doubt that Ihtisab is a department addressing the issue of 
enjoining the good and forbidding the evil. However, Ihtisab should not 
be equated with Amr bil Maroof and Nahi anil Munkar which has a much 
vaster meaning and scope. Ihtisab aims at internal reform whereas Amr bil 
Maroof and Nahi anil Munkar includes along with internal reform, dawah 
and preaching, Jihad and politics. The conditions relating to Ihtisab are 
the conditions relating to the work of internal reform and not basically 
relating to Amr bil Maroof and Nahi anil Munkar. However, as Ihtisab is a 
part of Amr bil Maroof and Nahi anil Munkar, the conditions pertaining to 
one are equally acceptable to another. 
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Conditions of Validation 

Iman/Faith 

The first condition to be fulfilled for the project of 
enjoining the good and forbidding the evil is faith. It is 
the duty of a believer to execute the said project. The 
reason given by Imam Ghazali for this is: 

<0l&l j* jd-dl 5Uk 

(r^r i /r J Jf C rji f 'Ay>0 

It is an assistance to faith. And so, how can that 
person qualify for this project when he rejects 
and violates the basics of Islam? 

(Ihya ulcom al-Deen, vol.2, p.274) 

As Amr bil Maroof and Nahi anil Munkar is a project 
in support and defence of Islam, it naturally follows that 
those who profess to follow this religion alone are 
eligible to launch and execute it and it is their own 
responsibility. Those who do not follow this religion are 
neither suitable nor responsible for it. Allama Abdul 
Qadir Audah Shaheed says that it demonstrates the 
tolerance of Islam when this religion exempts 
non-Muslims from the task of executing this project. He 
reasons that 

"Maroof and Munkar encompass the whole of 
Shariah. If the project of enjoining the good and 
forbidding the evil is made obligatory upon a 
non-Muslim, it will mean that his belief-system 
should be identical with a Muslim's belief system 
and his utterance should be the same as that of 
a Muslim. It is obvious that this would be 
tantamount to the violation of the Qur'anic 
declaration. "Let there be no compulsion in 
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religion" and this violation has no sanction in 
Islam. Through this condition, non-Muslims living 
in an Islamic state are given full freedom to hold 
on to any belief they like and to reject any belief 
they like to reject. There will be no compulsion of 

any kind." (Al-tashree Al Janai, p.497) 


Justice 

Some people maintain that it is imperative for any 
activist of the project to cling to Maroof and to keep 
away from Munkar. If he does not do so, he loses the 
right to enjoin the good and forbid the evil. The Qur'an 
and the Traditions are unsparing in the criticism of those 
people who advise others to do good and who are not 
good themselves. There is a hiatus between what they 
preach and what they practise. Allah says: 




\ Jj jJb 


Do you enjoin righteousness on people and 
forget your own selves? (2:44) 


JJiJlp uii 'Jf VU -i’JyLi pJ \£>\ 

(rrr^i) Oj&S i U $ 


Believers, why do you profess that which you do 
not practise? It is most loathsome in the sight of 
Allah that you should profess what you do not 
practise. (61:2,3) 

In a similar vein there is a severe condemnation of 
preachers who do not practise what they preach. These are 
illustrations from the authentic sources. Even rationally 
speaking, words do not speak louder than actions. It is 
improper for a person to rouse others to action when he 
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himself prefers to remain inactive because the act to 
discipline one's own self should precede the advice to 
others to discipline themselves. The pursuit of the 
Straight Path and the persistence in faith form the core 
and its offshoot will be guiding others and exhorting them 
to be steadfast in holding on to faith. If the core is absent, 
how can the offshoot survive? The real wealth is the 
righteousness of an individual; reforming others can but 
be the Zakath on that wealth. If the real wealth is not 
available, on what else can Zakath be paid? 

Imam Ghazali retorts: 

^3 J* U ye** 4J9U14 

ull cJX 

(rm L fr J Je< c £jii'Ay>i) j* J+* *^ ai kbt-AU 

Whatever these people have said are nothing but 
their opinions. The truth is this that a person 
deficient in the practice of faith has a right to 
admonish and exhort. In proof thereof, I ask, "Is it 
a prerequisite that one who proposes to advise 
and harangue others has to be totally and 
absolutely sinless? If this condition is laid down, it 
will be an act of opposition to the consensus of 
the ummah and, what is more, it will be an 
attempt to close the door of Ihtisab once and for 
all, because, let alone the commoners, even the 
distinguished companions are not protected from 
Sin." (Ihya, vol.2, p.275) 
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When people lay down a condition of piety and 
righteousness for people involved in the project of 
enjoining the good and forbidding the evil, they don't 
mean that such activists should be absolutely free from 
every major and minor sin; they expect such activists to 
be in possession of major virtues and to keep off from 
major vices. Imam Ghazali finds fault with this stance too. 
He says this condition is of little value when it is known 
that a drunkard is allowed to participate in Jihad and he 
has been participating in it and that an adulterer can advise 
a person not to murder. Imam says that a distinction has 
to be made between committing a sin and advising others 
not to sin. Blurring this distinction is unreasonable. The 
following words he puts in the mouth of a sinner: 

ja ^jk j>) J 

tei.j aJJi j 

( rLbtJrtoyr j kiw jA 

It is obligatory on my part to refrain from sinning 
and to forbid others from sinning. I disobey one 
part of my obligation; how does that make it 
necessary that I should disobey God in the 
second part of my obligation too? When 
forbidding evil is a duty binding upon me, how do 
I forfeit that duty simply because I am guilty of 
committing an evil? (ihya, voi.2, p.275) 

Imam Ghazali formulates a basic principle in this 
connection: 

i Uj j-jjji jj&\ 
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^yy Jyillj 

No one seeks moral improvement of others with 
the intention of securing it for one's own self and 
one does not seek one's own moral improvement 
in the hope of improving others morally thereby. 

To assert that one is dependent on another is an 
unsubstantiated claim. (ihya Voi. n, p.275) 

The fact of the matter is that Amr bil Maroof and 
Nahi anil Munkar is a permanent duty and to discharge it 
there cannot be any prior condition that only when other 
duties have been performed, this duty can be taken up for 
performance. Every compulsory duty fixed by the Shariah 
has to be discharged when the time to perform it arrives. 
That is its inherent quality, whether attention is being paid 
to other duties or not. 

Allama Abu Bakr Jassas expresses this idea in his 
own words. 

<0 jS- UfjjS <UP JajLjli Jfi jjiJl Jaxi jLJtll ^y J 

&s o' (S. 

4au jjLj JaOj pJ ja <Obbdl 

j^iJl j^tJl Jfi j Jb jg> Udl JL.i) 

<up Ja$L> jS> 

Ignoring certain duties does not entail abrogation 
of certain other duties. You see, if a man gives 
up praying (Salath), fasting and other acts of 
worship are not abolished as a result. Similarly, if 
a person does not perform all good deeds and 
does not keep away from all evil deeds, on that 
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score that duty of enjoining the good and 
forbidding the evil is by no means rendered void. 

(Ahkamul Qru'an, vol.2, p.40) 

The problem of preaching by a person who does not 
practise what he preaches deserves to be considered from 
another angle. The worldly experience makes it clear that 
advice tendered by men of integrity is effective because 
they practise what they preach and their character mirrors 
their principles, whereas the propagation by louts usually 
becomes infructuous and ineffective. Let us suppose that 
a man without character gets convinced at a particular 
time that his attempt to enjoin the good and forbid the 
evil will yield no result. The question is: In such a 
situation, does this compulsory duty remain compulsory? 
Will he be subject to accountability for dereliction of 
duty? Imam Ghazali says: 

j*Jls ^bll j|JU) ^ J-aO dj9 (jl ja 

JJji 4iaPj ^ OtoUld l) it JsPj)b 4*ip 

o iojLj* <u cJaiLdtit 4 

When a man realizes that on account of his 
unprincipled life, his social censure will fall on 
deaf ears, then he need not try to set things right 
through his sermons and advice, because such 
advice may not turn out to be profitable. His 
rebellious life effectively neutralises the 
profitability of advice. When his oral advice loses 
effectiveness, then it ceases to be a compulsory 
duty for him. (Ihya uloom al-Deen, vol.2, p.276) 

This verdict is applicable to oral advice only. Amr bil 



Maroof and Munkar 


219 


Maroof and Nahi anil Munkar can be enforced through the 
exercise of coercive power. The condition that the 
advising agent should be virtuous and God-fearing does 
not apply to this method of enforcement. If a morally 
wayward person has power, then he must use it to enjoin 
the good and forbid the evil. Imam Ghazali says, 

^ l$i ie> jsJj 4-—^' Ui 

(Piety and virtue) are not required for ethical 
enforcement (Ihtisab) through power. A moral 
non-conformist can throw away the wine and 
smash the instruments of recreation if he has 
power and it will cause him no harm, (ibid.) 

As stated earlier, some scholars have stipulated, that 
virtue and piety are necessary to undertake the project of 
enjoining the good and forbidding the evil, on the basis of 
the two extracts from the Qur'an, 2:44, 61:2,3. Imam 
Ghazali has this to say about them: 

8j5 J* J* (►*/' (►» y' 

JuiSf’ 5j3 4 J Jaipli wjl if’J g ft I fr 

(rd L fr£ / < c /Jif'AL>0 

The scholars have based their stipulation on the 
verses of the Qur'an. In those verses criticism is 
directed against those preachers who do not 
practise from a particular perspective and it is 
this that they have ceased to act according to 
Maroof. The criticism is not from the perspective 
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that they are enjoining the good. When they 
enjoin the good, it implies that they have the 
power of knowledge. (And, in spite of that when 
they do not live up to the ideals of Maroof, then it 
is obvious that) punishment for a scholar will be 
extremely severe because of the power of 
knowledge, he is not left with any excuse, (ibid.) 

In this connection, Hazrat Sayeed Ibn Jubair (May 
Allah be pleased with him) has made a remark which is 
realistic and natural. He says. 

<J&~ j£*Jl 0 «•j*Jl jlTjl 

^ llj J jA\ U ^ggit AJ 

If there is this condition for Amr bil Maroof and 
Nahi anil Munkar that the man (undertaking this 
project) should be without any shortcoming, then 
no person can enjoin the good and forbid the 
evil. 

Imam Malik, on hearing this remark, agreed saying, 

(Sayed bin Jubair) spoke the truth as (it goes 
without saying) that there is no man without any 
Shortcoming. (Tafseer Ibn Katheer, vol.1, p.85) 

This is the legal aspect of the issue. However, as far 
as the principle that there should be no hiatus between 
precept and practice is concerned, its significance cannot 
be denied. Hafiz Ibn Katheer says: 

Uaj IJ ja jl 

c£jj*«Jb b o' 
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^ ilbJtj A&i ... J v^ij 

^ 4si)b^dJ IgJ <wJUS IL^fcJl 4JUdj 4Plk!l 4^ y ^lp 
|JwU 

Some people are inclined to think that a sinner 
can not forbid others to commit evil but this 

opinion is hardly tenable The true viewpoint is 

that a man of knowledge can enjoin the good 
even if he does not do what he advises and can 
forbid the evil, even if he does what he is 
forbidding,.... but he, when his position is such, 
is worthy of condemnation because he has 
wantonly disobeyed and resorted to sin and 
adopted an attitude of defiance in spite of deep 
knowledge. It is obvious that a man who knows is 
not on a par with one who does not know. 

(Tafseer Ibn Katheer, vol.l, p.85) 

It is an act of open ridicule if one preaches to others 
on the one hand and acts in opposition to what he 
preaches on the other. This injures the prestige of 
religion and the glory of religion is darkened thereby. Not 
to practise what one preaches is a proof of the weakness 
of the profession of faith and reduces the weight of what 
one says. The Qur'an demands that one should put into 
practice what one advocates and that hypocrisy should be 
avoided as there will be a mismatch between the words of 
angelic innocence and the deeds that will shame the devil. 
Hadrat Shu'ayb (peace be to him) was God's Messenger 
and he was conveying God's religion to the people. He 
stresses the importance of the message by saying that he 
keeps away from the evils that he forbids his addressees 
to commit in the hope that they should not dismiss his 
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teachings as the exhortation of a preacher who does not 
set an example to others. 


ill Jbjl o! Lp ^ \£\ l* O' 

(AA:^) dilalOlU 


Nor do I desire to act contrary to what I admonish 
you. I desire nothing but to set things right as far 
as I can. (ii:88) 


The Prophet (May Allah bless and greet him) predicts 
about a preacher whose actions belie his words that on the 
Day of Judgement he will be thrown into hell and he will 
roam there. Other people in hell will ask him in surprise: 



Are you not the one who used to enjoin the good 
and forbid the evil? (Then, how come you are 
here?) 


He would reply: 




"Undoubtedly, I used to enjoin the good but I 
used to act otherwise; and I used to forbid the 
evil but committed it myself." (Bukhari, Kitab ai-Fitan) 


Government or its permission 

Some scholars are of the opinion that Amr bil Maroof 
and Nahi anil Munkar is not a project for one and all. This 
can be executed by a sitting ruler or someone authorised 
by him. 

Let us first tackle the question whether only rulers 
are entitled to carry out this project or even masses are 
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capable of carrying it out. 

There is no doubt that the nature of the project is 
such that on occasions, exercise of power becomes a 
necessity. But this does not mean that common Muslims 
cannot participate in the project and that this can be 
launched only when one assumes reins of government, 
because this attitude is at variance with clear Traditions in 
which praise is heaped upon those who speak out in 
defence of truth and justice before tyrants and despots. 
Two Traditions are furnished below: 


jJUf- jlkLd Jut- JjLA AaJS' 


The most distinguished Jihad is to utter a 
proposition of justice in front of a ruler who 
crushes dissent, (Abu Dawood, Kitab al-Malahim) 


{»UI Jirjj ji 3 jo?- XL>> 

a1s 3$ al$jj oy>\S yiar 

pkhj) 

The chief of martyrs is Hadrat Hamza bin Abdul 
Muttalib and so is a person who stands before a 
ruthless ruler and enjoins upon him (what is 
good) and forbids him (evil) and as a result is put 

to SWOrd. (Tirmidhi; AI-Targheebwaal-tarheeb, vol.2, p.4) 

Imam Nauwi says: 

j£uJl j* ylll jP&u llj aUUIl JlS 

JlS CjU Jj Oblljll ulx^b 

^ 3lljll jS> JJjJlj Jl 

alljlt Ojyb IjilT Ajb J&toj JjUl 
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j-d—Jl jtjaj jp p&j&j 

j* J^lib JpUsJl J* t—Tyj 

(aU'uIf.fJ't,/) Mj js* j* 

Scholars have maintained that it is not duty of the 
rulers only to enjoin the good and forbid the evil 
and that the common people have a role in this 
project too. According to Imam ul Haramain, the 
proof for this assertion is the consensus (ijma) of 
the Muslims because during the first epoch and 
the time adjacent to it, some people who had no 
political power used to enjoin the good upon the 
rulers and to forbid them to do evil and the 
common Muslims remained silent on their action 
and did not censure them on the score that 
without reins of government they had the 
audacity to enjoin the good upon the rulers and 
to forbid them to do evil. (Sharh Muslim, vol.l, p.51) 

The Qur'an has described the following characteris¬ 
tics of the men of faith, "Were We to bestow authority on 
them in the land, (they) will establish Prayers, render 
Zakah, enjoin good, and forbid evil." (22:41) 

This clearly demonstrates that the project of 
enforcing what is good and preventing what is evil is not 
the special concern of the rulers alone and that every 
Muslim has to treat it as his duty too; in whose 
performance no one can create hurdles. Hazrat Umar Ibn 
Abdul Azeez has this remark to make on the Qur'anic 
verse 22:41: 

'JyA j Jijli Je 1*3j urj Jijli J* c_J 
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Beware! This does not apply to a ruler alone; it 
applies to both the ruler and the ruled. 

(Tafseer Ibn Katheer, vol.3, p.226) 

Now, the question whether this project can be 
executed only after securing the permission of the ruler 
of the time or the permission is not required at all for the 
execution of the project can be discussed. 

The people who insist upon the ruler's permission for 
the project may in reality be aiming at organizing the 
project. They are of the opinion that if everyone is 
allowed to launch the project, then there would be neither 
orderliness nor coordination and that there is the fear of 
chaos setting in sometimes. Even though Imam Ghazali is 
against this condition, he concedes that the condition has 
the following advantage: 

jt jHA Igl JA Igl wUSb UjJ 

JJbxll jA 

(rM L frJ? c rJi('Ay>0 

On occasions moral policing (Ihtisab) may be 
undertaken by an unqualified person, deficient in 
knowledge, reliability and piety, and this may 
cause severe disruption. (ihya, voi.2, p. 281) 

Allama Abdul Qadir Audah Shaheed says: 

aJ ip IJLa ja j i yiupAi jil jjjiJlj 

People seek to organize (the project of) Amr bil 
Maroof and Nahi anil Munkar when they insist on 
the leader’s permission as a precondition. 

(At tashre, p.501) 
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The instructions, pertaining to this project, found in 
the Qur'an and the Hadith are absolutely so general that 
the scholars dismiss this precondition as unnecessary, 
and have not supported it. Imam Ghazali says: 

Jjtf U Uijji J OLjJl jlj J»ljiiOl Ua 

4^ it 4^ 

J?jJL) jtLfjuki lid flljU cAjS”j alj UaI 

4l U ^UOl Jo *jflsll 

(m-^,j'rJe< c fJi{'jky>i) 

This precondition is null and void because the 
verses and Traditions quoted (in connection with 
the subject) are of such a general nature that 
they substantiate the viewpoint that a man 
disobeys God when he sees a Munkar and 
remains unmoved, because it is binding on his 
part to stop the Munkar wherever and in 
whatever form he sees it. Therefore, to confine 
the task of forbidding the evil to the precondition 
that it should be undertaken only when the leader 
delegates the authority to a person is without 
substance and basis. (ihya, voi.2, p.276-277) 

Traditions have already been quoted in which 
protesting against the torture resorted to by the tyrants 
has been commended. Quoting such Traditions, Imam 
Ghazali asks pertinently: 

^1 4s*pt ja ^uili 

(r^-^j f rJf C rJii'Ai>0 {Mil jil 

When it is proper to speak out against the ruler 
himself, then why should an individual stand in 
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need of his permission? (ibid.) 

He continues further: 

dOjli A aw n J lli UlLJl 

jlS* jli J* cf" ^ 

4 ) <0<00a^L*> <^1S* jl j u^iii <u Ljslj ^giljll 

4jil ^Isstj <JL& aJp jl^iOl 

(r£'i-^ L frJ?‘cCJi{hy>0 

The fact that the early generations of Muslims 
have continued to protest against the men at the 
helm of affairs is a clear proof that there is 
absolutely no need to secure a posting for 
ordaining the good and forbidding the evil from 
the rulers. If a ruler is happy with a person who 
volunteers to enjoin the good, then the matter 
ends there. But if the ruler is not happy, then his 
unhappiness over a good act is per se a Munkar, 
which definitely attracts censure. Then how can 
this job still need his nod of approval? (ibid.) 

The fact of the matter is that this project is not the 
prerogative of Muslim rulers nor is it necessarily 
dependent upon their permission. Instead, it is the duty of 
every Muslim, Whenever he is in a position to execute 
this project, he should execute it and he would. Allama 
S'ad al-deen Taftazani writes: 

Oiljll JjO' ^ jjlS" 

jAjgj jS- JA j&Ji j* (frgjJjjyuiU 

Jj 50jib jpa*i 0 <_aJ 

(ia J*5llj J j5lU Lp jll ib^O 

During the earliest period (of Islamic history) and 
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even after that, common citizens used to enjoin 
upon the rulers what was good and forbade them 
evil. This act of the common citizens was never 
subjected to criticism nor was it considered to be 
an act which could be done only with the ruler's 
permission. This makes it clear that this duty is 
not particularly the duty of the rulers and that 
common citizens are allowed to perform this duty 
by word of mouth or through action. 

(Sharh al- Maqasid, vol.2, p. 180) 

Indispensable Conditions 

Requisite Qualification: 

For the project to become compulsory, man should 
fulfil the first condition of possessing requisite 
qualification according to Shariah. No order is binding on 
an unqualified person who is exempted from 
responsibilities imposed by Shariah. However, this does 
not mean that, if a non-adult enjoins the good and forbids 
the evil, he is doing an improper thing. This only means 
that if be abstains from doing so, he will not be a sinner. 
If he enjc ins the good and forbids the evil, he definitely 
deserves reward. Imam Ghazali says about this condition: 

Jdn!lt3l J«jJl j)' -le 4il 

dd j £)l 

Jdbi J jt (Jiji $ 

jwJ 4i\ JA <U JU 

* The issue whether a Muslim, adult or non-adult, is authorised to eliminate 
Munkar by force in the Islamic State, will be discussed later in this book. 
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This is just a condition to make the task 
compulsory. As far as the question of possibility 
and permissibility is concerned, it requires no 
other thing than brain power. For example, a 
child, about to reach adulthood and in 
possession of discrimination, is permitted to throw 
wine* away and break the instruments of 
entertainment, even though Shariah does not lay 
this duty on him (on account of his age). 
However, if he does these things, he will be 
recompensed. No one has the right to dissuade 
him by pointing out that he does not have the 
requisite qualification, because the child's action 
entails proximity to God and the child deserves it. 

(Ihya, vol.2 p.274) 


Power and authority 

The second indispensable condition is the possession 
of power and authority. If some one fulfils this condition, 
then it becomes compulsory for him to use his power and 
authority to enjoin the good and forbid the evil. If he does 
not fulfil this condition, then it is not compulsory for him 
to execute the project. The Prophet (MayAllah bless and 
greet him) said: 

OWl)' 

jJl flcifck 

On seeing a Munkar, any one of you should 
remove it with his hand. If he does not have that 
capacity, he may make use of his tongue for the 
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purpose. If he does not have that capacity too, 
then he must make use of his heart (as the last 
resort) for the purpose. And the last resort is 
reflective of emasculated faith. (Muslim, Kitab al- 
lman;Tirmidhi, chapters on Fitna) 

From this, it may be learnt that the elimination of 
Munkar by force becomes imperative only when he has 
the wherewithal for it. Otherwise his duty is confined to 
speaking out against the evil. If this alternative is not 
available to him, then the only responsibility which 
remains with him is to hate the evil and in his heart of 
hearts he should consider an evil to be an evil. Imam Abu 
Bakr Jassas says, 

0ijjfc Ap j&Jt jJLlj 4glp dll J Lg 

4jt Jij Lug ^lp Sfttill Ojfr jJl 

bl 4 )LmL fljjW 4 *1^ 9 d»Lj 

(rij'rJe.jT/if'&O a jl&t ja jSTIaJp 

The Prophet (May Allah bless and greet him) has 
said that the opposition to evil can be carried out 
in the afore-mentioned three ways and an 
individual can adopt any one of them in keeping 
with the possibility open to him. The Prophet 
(May Allah bless and greet him) has made it clear 
that the critic of evil has to resort to oral protest 
when it is beyond him to suppress evil manually. 

If the oral protest is beyond him too, then the 
responsibility which remains with him is no more 
than feeling a sense of repulsion in his heart 
against evil. (Ahkam al- Qur'an, vol.2, p.36) 
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Various Forms of Powerlessness 

Now we must take up the question how many forms 
of powerlessness are possible and what the rules of 
Shariah are in those varying conditions. 

Ijze Hissi / Powerlessness in regard to sensitivity 

Absence of power manifests itself first as a 
constricted sensitivity, according to men of 
jurisprudence. If a man is physically so weak and helpless 
as to be incapable of enjoining the good and forbidding 
the evil, then this responsibility will not be imposed on 
him. Imam Ghazali says: 

aJaAJI * 4 * j* - ^' O' 

(r a 

It is not a secret that the responsibility of moral 
censure made by the heart is the only 
responsibility imposed on a helpless person. 

(Ihya uloom al-Deen, vol.2, p.280) 


Ijze Ilmi / helplessness based on inadequate knowledge 

Another way absence of power is gauged, is through 
the absence of knowledge. A person uninitiated into the 
semantics of Maroof and Munkar cannot be burdened with 
the responsibility of enjoining the good and forbidding 
the evil. Allama Abdul Qadir Audah Shaheed says: 

<&.!& p\) 

What is applicable to physical weakness is 
applicable to ignorance too. 

(At Tashree al-Jinai, Vol.1 , p.498) 

The scope of Maroof and Munkar is vast. It includes 



232 


Maroof and Munkar 


those religious precepts with which every Muslim is 
expected to be familiar, and those commands to 
comprehend which deep knowledge and insight of a very 
high order are required. To the extent to which a person 
comprehends Maroof and Munkar he is entitled to order 
or restrain others. If he goes beyond that extent and 
preaches, monitors, and restrains others physically, in 
spite of his good intention to serve religion, his effort 
may become counter - productive. That is why, scholars 
have made it clear that with regard to only those things 
whose aspects of Maroof and Munkar are crystal clear, a 
man should allow or restrain the public. Men of erudition 
alone are qualified to discourse upon matters which 
require highly advanced insight into the applicability of a 
precedent to a given situation - Imam al-Haramain says: 

4JA j bfcjl 4 ^Ijil ^ lit ^ j«jJt £t 

titj yUl jJUlt jS-j p)kU 

j*tll Jj ^t jXa 

atfsrUl J*l ^It Jjf jaaJ 

A scholar or a non-scholar can render the 
service of enjoining the good and forbidding the 
evil on a theological issue known to all and 
sundry. If the issue is of such a nature that it can 
be comprehended only through ijtihad, then the 
commoners have no right to enforce it or forbid it. 

The matter should be submitted to men of ijtihad 
and they will initiate action according to their 
lights. (Sharh al-Maqasid, vol. 2, p. 281) 

Imam Nauwi has put the same viewpoint in his own 
words: 
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Aj yUU> Ullp o'S" k 

S^Atiall OUHjJt j* jlT 4>J sJtJl <-^»*-k cibt[ 

UjJlj Sy-tfllS* Sjj^JLjl oUj^mJ ij 

JUSOl jA5A jl£" jlj IgJ «.Uip Jy fc L-N ftll J& 

4-9 J>-JL» ^J*U (*ij ilgarliu jUw Uj»j JtjStllj 

(at(/i>Jf«^t/) tUUli <—£li Jj ajl&' ^0 j 

(The project of) Amr bil Maroof and Nahi anil 
Munkar is meant for him who knows what he is 
enjoining and what he is forbidding. When 
problems vary, the method of enjoining and 
forbidding will vary too. If the issue pertains to 
unambiguous duties like prayer and fasting and 
well-known forbidden things like adultery and 
wine, then this is something which all Muslims are 
well-aware of. However, if the issue pertains to 
some subtle aspect of actions or sayings and it 
requires ijtihad, then common people have no 
right to interfere in it and to pass strictures on it 
as this is the domain of experts in knowledge. 

(Sharh Muslim, vol.1, p.51) 

Imam Ghazali makes it clear: 

Ia jWil oCb>Jt V Ji 4l 

A common man should resort to stricture only in 
those matters which are clear and well-known. 

(lhya,vol.2,p.281) 

Fear of harm 

Absence of power takes the shape of risk which a man 
may feel if he were to discharge the duty of enjoining 
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what is good and forbidding what is evil. The duty gets 
automatically cancelled when the element of risk appears. 
Imam Ghazali says: 

4j Jj jl' ^ 

^ dla 4Jp t-5bwU 

The compulsory nature of Amr bil Maroof and 
Nahi anil Munkar is not cancelled by the 
helplessness caused by physical weakness 
alone; it is cancelled by a sense of foreboding 
too that men may come to some harm. This 
foreboding comes under the category of 
helplessness. (ihya voi.2, p.280) 

A Tradionist, Ibn Battaal, says: 

JJb 4il £W»Ull 

jti A~Ji ja\j 0ja\ A?Wlj 

Advice and goodwill become necessary and are 
dependent on strength when the man tendering 
advice is convinced that it will be accepted and 
■ acted upon and in addition he should not have 

any fear of harm coming to him. If there is such a 
fear of harm, he has the discretion to advise or 
not to advise. (Sharh Muslim, vol. 1, p.54) 

. Possibility of harm 

Imam Ghazali has discussed in great detail many 
aspects of harm in his book, Ihya Uloomuddin. The gist of 
his discussion is furnished below: 
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Every man desires four things for himself and for his 
friends and kith and kin - knowledge, health, affluence and 
social status and privileges. With regard to these, two 
possibilities are unpleasant - one, the prospect of their 
end; two, the prospect of securing any one of them 
getting blighted. After making such an observation, he 
says, 

dt ylJi i—T y jb dp*jA O' '*&J 

(r A r jfi x jOt rjjjJi 

Thus there are two types of the undesirable 
(Makrooh). One of them is fear of the possibility 
that what is eagerly awaited may be stopped in its 
tracks. Because of this, it is not permitted to 
abandon (the duty of) enjoining the good and 
forbidding the evil. (ihya, voi.2, p.282) 

For example, a student may not criticise the teacher 
fearing that it may displease his teacher and he refuse to 
teach him, or a patient may avoid criticising the doctor 
fearing that the doctor may refuse to treat him, and as a 
result the hope that he will recover health may not be 
fulfilled, or a person may prefer silence to the criticism 
of his ruler or benefactor fearing that he may not get 
financial assistance from him. In the same way a man may 
be looking forward to securing a high position and is 
therefore obliged to avoid criticism fearing that criticism 
may jeopardise the position. After giving such examples, 
the learned Imam says, 

cotabj dJbb jjU Va3 .« j >v 3 dS" I«xa 
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jjjall UJlj jb>b» ijjjs ObbjJI J^Laol 4 -*—jj 
4jl jPJJUlll \jjb ja Lg 'Ar.,..jillj J-^b- Oij3 

O j£jl jjJbt* JjJj jjJbw# 4Jljj jj&j 

(rAr<rArj # rJf, t /J^Ai : >0 

All these fears do not take away the compulsory 
nature of Ihtisab or value judgement, because 
the expectations related to additional things over 
and above the essential thing and the 
expectations may not have been fulfilled. It is a 
misnomer to describe the failure of the 
expectation for non-essential things as harm or 
loss. The real loss is to lose what is in one's 
hand. This is the rule without an exception. 
However, one exception may be conceded. There 
is a pressing need for something whose loss may 
be more dangerous than the danger of the 
silence over an act of Munkar. (ihya, voi.2, p.283-284) 

The illustrations for this exceptional case are the 
same as given above. The Imam says, 

Suppose there is a man unfamiliar with the basics of 
his religion and he is learning about them from a scholar 
who is the only one available in the neighbourhood. On 
seeing a Munkar being perpetrated, if this man takes up 
cudgels against the perpetrator, there is every likelihood 
of the scholar refusing to teach him and the conditions 
are such that there is no other tutor for him to learn from. 
Now on the one hand it is essential to be acquainted with 
the basics of the religion and on the other it is equally 
necessary to remove Munkar. In this dilemma, the person 
concerned may take into consideration the nature of 
Munkar and the need for knowledge and decide for 
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himself the line of action open to him. If the nature of 
Munkar is such that its criticism should be given priority 
over the learning of the basics of religion, then such a 
priority should be given. Otherwise the religious learning 
will be preferred and Munkar would be endured in 
silence. Or, there is a patient whose disease is such that it 
cannot brook any delay in treatment and the delay may 
entail the risk of death and unfortunately the doctor 
available at the time may be guilty of some Munkar. If the 
doctor is subjected to criticism for his Munkar, it is 
definite that he may refuse to treat the patient. In such a 
circ um s tan ce the patient has the right to overlook the 
doctor's Munkar. Or, take the example of a physically 
emaciated person who can neither earn his livelihood nor 
ask alms for survival and whose trust in Allah is not 
robust. If such a person speaks out against some 
misconduct of a person who is meeting his expenses and 
he is sure that the person will withdraw his financial 
support as a consequence forcing the critic to fall back 
upon forbidden food or to die. In this circumstance the 
weak person is permitted to ignore the misconduct. 
Suppose that a goonda is dogging a person and there is no 
other alternative to get rid of him than to approach the 
ruler through a man with clout who unfortunately is 
involved in a Munkar. For example, the man with clout 
wears silk and if he is criticised for it, then his good 
offices will not be available and access to the ruler may 
be denied. Then the goonda will easily murder that 
person. In such a circumstance, the person, harassed by 
the goonda, is permitted not to criticise the man of 
influence and pay more attention to saving his life. After 
citing such examples, Imam Ghazali says: 
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j Jju jfi Cjj3j Od*bgd 

4*1$ IgJ J&*~J J&* Jpj*a t$J^al)l 

I x 

j*jIJ J&j jiJ j >-\Jb Jjj[j 

dtjlJLa 47 

j-al tJbbj 4jJbtJlo 47 {£ j$Jt <w^-j*J ^-j ob 
J^jr^ OiUlt j£)j jiijkuUl aJp ^UuU jUj 
,^ lp £&* |^U5 Jji jl (»J»j <uli <—i'ji o'^s* ji*^ J^ 
U JS” Jb^s~jj tSj^'j' <jd*^' Ui' ‘'djU^j 4SPl) 

i 

jkb 1 - 4ald jJj 4 JJLLP I jiasx* js^j' 

„ i 

•LmaU ^Uaj 4 JDI Ui jj^rj j-P jl?U AsflJjl 

(rAr ( /rJf, c /Ji f 'AL>i) 

Thus, when all these matters are clear and 
strong, then they can be treated as exceptions. 
However, these are left to the discretion and 
understanding of the would-be critic. He can seek 
the legal decree from his heart and compare the 
losses in the two (hypothetical) situations and 
decide one way or the other from the religious 
perspective and not under the sway of desire and 
personal inclination. If he prefers silence from the 
religious perspective, then it will be 'Madarat' 
(Protocol courtesy); if he does so, under 
personal desire, then it will be Madahanat 
(compromise). This is purely an internal issue 
and he can judge it only by means of a deep 
insight. However, the True Investigator (God) 
knows the whole truth. Therefore, every religious 
person must consult the heart and realize that 
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Allah knows well whether his decision to remain 
silent and turn a blind eye to Munkar was dictated 
by religion or desire. Whatever man does, good 
or bad, he will get proper recompense without 
injustice and cruelty from God. Whether it is a 
matter of a pinprick in the heart or an act not 
seen by an onlooker, Allah is never unjust to His 
slaves. (Ihya uloom al-Deen, vol.2, p.283) 

After this the learned Imam takes up the second 
category of "Zarar" or harm or loss. He says 

j jAj Ul 

pJUIltil Am jUt J OjC-Jl j\yr J 

(rAr L /’rJf C rJi('A^O 

The second category is the irretrievable loss of a 
thing in possession. Everyone does not want 
such a thing to happen. This is true with regard 
to the four things already mentioned with the 
exception of knowledge. (ihya, vol.2, p.283) 

The reason this exception is made of knowledge is, 
that it cannot be snatched away from anyone. If there is 
any risk to knowledge, it will be due to one's own mistake 
or indifference. No other person has the strength to cause 
harm to one's knowledge. So, with regard to knowledge, 
the possibility of its termination is out of the question. 

Of course, it goes without saying that if one so 
wishes one can endanger someone's health or can even 
put someone to death. If such a risk exists in the matter 
of taking the guilty to task, then that duty is cancelled, but 
the desirability of that duty remains. Similarly, if there is 
a danger to one's property, one is permitted not to 
perform the duty of Ditisab and to observe silence. Even 
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in that situation it is desirable that he should sacrifice his 
world and render service to his religion. In this 
connection Imam Ghazali spells out a general principle. 

<Ui)l oall 

j-jall ^ lg*Jl SjLjbxll 3oiaMtj jUJl ^ 3-sxilT <0 
^ fljLsPi S 

i—0* J<***^' oLl£»\ 

(r/\r i /rJ?< i: iJi('Ay>i) jjudt cJl*- grjij 

There is a minimum limit in matters pertaining to 
physical assault or ransacking or plunder, which 
is not worthy of consideration. For example, in a 
heap one grain is less or an unintentioned slap 
which causes negligible pain. There is a limit in 
which plenty is involved and it is necessary to 
consider it. And there is a middle stage between 
these two which creates uncertainty and requires 
a serious application of the mind. At that stage a 
religious person cannot but use his mental 
faculties and in doing so the religious aspect 
should be given preference as far as possible. 

(Ihya, Vol.2, p. 283) 

With regard to the status, two things have to be 
considered. One, if Thtisab’ leads to the complete 
termination of social standing itself, then it is 
permissible for a person to desist from discharging this 
duty. For example, the critic may have his face painted 
black and dragged through the market. But, if there is just 
the fear of the status being affected, then it is not a matter 
of special importance. For example, a man owns a car and 
is in the habit of moving about in a car, and, as a result of 
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the duty of Amr bil Maroof and Nahi anil Munkar, there is 
the fear that he may be compelled to give up his car and 
walk, this punishment is not something which can cancel 
the duty. In that eventuality, Munkar should be censured. 
After furnishing these details, Imam Ghazali says: 

JaAi\ {tlaPj t—OUj**ll 

0Jq& jjjJl ^JaPU til dJbtij O ^ 

bl ja U131ft Jap- ^j-iJi ^1? Ji JUllj 

JjJbxll «.bj uJfcj J^«sll Obr yi J j ob>Jl 

(rAr' L frjJ?< c rJij'Ay>0 d 

The general nature of the words used in the 
Qur'an and the Hadith indicates that the 
compulsory quality of Ihtisab is highly 
emphasised and its suspension is very risky. 
Suspension of Ihtisab can be allowed only when 
the cause for suspension entails a still greater 
risk from the religious point of view. As far as 
property, life, and respect in society are 
concerned, their importance in Shariah is 
well-defined. With regard to the virtues of pomp 
and glory, the gradation of ornamentation and 
the eagerness to secure commendation from the 
populace, it can be asserted that these things 
are of little or no value. (ihya, voi2, p.284) 

Blame cannot be counted as Harmful 

If a person is subjected to reprimand, unpleasantness 
and blame-game consequent upon the execution of the 
project of enjoining the good and forbidding the evil, he 
should not look upon such a reaction as harmful. So, he 
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should rise above that reaction and execute that project. 
The Qur'an has the following to say about people who 
love and are loved by God: 

(ars/Uf) 

Who will strive hard in the way of Allah and will 
not fear the reproach of the reproacher. (5:54) 

The exegetic remarks of Hafiz Ibne Katheer on this 
verse are as follows: 


i*j) dl' Jw—’ 


J a Jl 2L»lil J ail 

^*Ulj Aj lAPl JbS 
j iUa Ait- pJ bX t u Uj ilj jf- pA *jjll 

That is to say, their life-style is such that they 
obey Allah, establish the penal laws, wage wars 
with Allah's enemies, enjoin what is good and 
forbid what is evil. No one can turn them away 
and no one can stop them, from this life style. No 
reproach and no indignation can ever affect it 
adversely. (Tafseer Ibn Katheer, vol.2, p.70) 

Hazrat Ubada Ibn Samit reports: 

i s. 

Jj2i $1 J* Jj—»j V 

J|jtl i«jl 4lJl tJ US' Ual J*«JU 


We took an oath of allegiance before the Prophet 

(May Allah bless and greet him).and swore 

that we would speak the truth wherever we are 
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and would not bother about the reproach of the 
reproacher. (Bukhari, Kitab al- Akham; Muslim, Kitab al- 
Amarat) 

This report is corroborated by another hadith. Hazrat 
Abu Zarr says: 

i 

*. je~' <j* |*i-» j aUi y 

Jj#' O' j'j jl 4l)l ^ ji 

£lj j*Jl 

My dearest friend (May Allah bless and greet 
him) has enjoined a few good things upon me. He 
has advised me that I should not fear the 
reproach of the reproacher in the matter 
pertaining to God and I should speak the truth 
even if it is unpalatable to the listener. 

(Ibn Hibban, Al-Tarqheeb wa al-Tarheeb, vol.4,p.11) 

Allama Qurtubi says: 

c^-lj \jS\X& jjt 

^jUnJUj-Aa 4**L|*Jbi *i\j JT Js> djjo 

(rfiLfrjk'dT/lic&il&tJi) Oj-Jtf 

According to the report of Ibne Abdul Bar, there 
is a consensus among the Muslims that the 
replacement of Munkar is a duty binding upon 
every Muslim empowered to do so even under 
the risk of being blamed for his action against 
Munkar when that blame does not border upon 
pain. Such blame need not become an obstacle 
in the process of replacing Munkar. 

(Al Jam'i li Ahkam al- Qur'an, vol.4, p.48) 
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Imam Ghazali says: 

j\ 4uui jl Ujl j*jtJ C-S”y jlj 

ILmmIJ v_Jd j\ 4J3 ^ 2 J ji*Jl J?jiujl 4 A«*J 

(rArj'rJf.c/J^Aui) ** 2L-^Jl J&tftlit %?\ o jjtj 

If ihtisab can be abandoned fearing the reproach 
of the reproacher, the scandal- mongering of a 
disobedient person,abuse, harsh language, 
self-degradation, loss of respect from the peers, 
then ihtisab would have never become a duty; 
ihtisab cannot be set aside because of such 
fears. (ihya, Voi. 2 , p.284) 

The Risk of causing harm to others 

So far the possibilities of harm to the activist himself 
in the campaign for the promotion of the good and the 
elimination of evil have been discussed. One possibility 
is that the activist may not face the risk of any loss but his 
relatives and friends may run the risk of loss. Imam 
Ghazali says that if the risk involves their lives and 
properties, then the activist may give up ihtisab because 
just as rema inin g mute in the face of Munkar is forbidden, 
causing pain to a Muslim is equally forbidden. But if 
there is no risk to life and property, and they may be 
subjected to verbal abuse, then the nature of Munkar 
would be put under the scanner and the quantum of pain 
that is likely to be inflicted would be weighed, then the 
decision would be taken in the light of the result of this 
comparison. (Ihya, vol. 2, p. 284) 
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The decision with regard to the absence of power 
would be based upon the dominant surmise 

This elaborate discussion has made it abundantly 
clear that the project of Amr bil Maroof and Nahi anil 
Munkar ceases to be mandatory when man has no power 
to launch it, whether this powerlessness is due to physical 
weakness or to insufficient knowledge, whether the fear 
is based upon a sense of loss or a sense of futility. But 
the basic question that arises is-how to determine 
helplessness and powerlessness. Is the dominant surmise 
enough or is it necessary to have unquestionable 
knowledge to determine it? While discussing the issue of 
the fear of risk. Imam Ghazali has dealt with this basic 
question too. He says: 

Ail v_.J£ jlj Ail jkli j' 

jli jll JaAwjll i j j oUfljlJ 

( r a r-r a i(/r A-*" 

If the activist has a dominant surmise that his 
activism will certainly lead to pain, then it is not 
necessary for him to do ihtisab and if he has the 
dominant surmise that his activism will pose no 
danger to him, then ihtisab becomes obligatory. 

Mere opinion or idea cannot annul an obligatory 
duty because in every act of ihtisab it is possible to 
have one opinion or another, (ihya, voi. 2 , p.28i-282) 

During this discussion he asserts that the obligatory 
nature of ihtisab will cease to be operative only when the 
activist has 'knowledge' of resultant harm and Imam 
Ghazali goes on to explain what he means by 'knowledge'. 

frljl JUjchI y Ali*jjjsjw jlalt |*JUIb ^I 
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Jaj J^tiS tJbb ^1 j^sJt lili *^«..jl ^1 JjJbdlj 

(j M“ ^ t A y o ^Jl ^ j4^ji 

What I mean by 'knowledge' is that dominant 
surmise which is invoked to justify Tayammum in 
lieu of ablution with water. When conjecture 
reaches such a level, then the next step will be to 
permit the suspension of ihtisab sine die. 

(Ihya, vol.2, p.283) 

The Way of Strong Resolve 

In the foregoing paragraphs all forms of loss and 
non-loss have been focussed upon and it was brought 
home that if there was a genuine fear of loss or harm, the 
task of Amr bil Maroof and Nahi anil Munkar loses its 
mandatory nature. However, it does not mean that if a 
person, ignoring every kind of fear and risk, carries out 
that task, he is guilty of making a mistake. In fact it is not 
only permissible for him but also expected of him. To 
abandon that task out of fear that life and property may be 
lost is mere permission that the Shariah has granted to 
people of low grade faith. The way of high resolve and 
supreme honour is for man to sacrifice every thing and 
not to abstain from establishing God's own religion and 
from identifying Truth as Truth and Imperfection as 
Imperfection. This fact is highlighted in a Tradition 
narrated by Hadrat Umar (Allah be pleased with him) that 
the Prophet (May Allah bless and greet him) said: 

Jibuti Jo iJJit - ^ bytf Ail 

aJSj flJUj AiLJb UpjiAbtii aJJi jjp uijP Jsrjljl am 
a1)1 ji* Jtj* Jsrjj jjlj-Ji a) ci~« t^ili 



Maroof and Munkar 


247 


i, 

JA oU 4Jp cXJ 4lJl 4* <i*Wai 

<UlP 4_^bl Jtb JrfJW c£lj j'j <Up 4^-1 j-9*!' J**i 
<U£* Ailkjt u>& *i3 

( i/4/Uf j wUwjKI J^Wiy) 

Verily my followers will be subjected to severe 
persecution by their tyrannical rulers during the 
Last Days. Deliverance awaits that man who 
recognises God's religion and defends it with his 
tongue and hand and heart. God's mercy and 
blessings in both worlds will accost him. Next in 
importance is the person who recognises God's 
religion and confirms its truth (through his heart 
and tongue). At a still lower level comes the 
person who recognises God's religion and 
remains silent about it. When he sees someone 
doing a good deed, he loves him for the sake of 
the good deed; when he sees someone 
committing a wrong, he dislikes that person for 
what he has done. So, that person will be 
delivered too because he hid in his heart love for 
goodness and dislike for evil. 

(Al Baihaqi, Mishkatal- Masabih, Kitabal- Adab) 

There is no doubt that it is no child's play to put at 
stake one's life and property for the noble cause of 
proclaiming the truth as it requires iron resolve and 
unflinching courage and infinite sincerity and love for the 
religion. At the same time, it is equally true to say that 
the status of men endowed with sincerity and 
determination, according to God, is most sublime. The 
exalted Prophet (May Allah bless and greet him) says: 

111 aJIp lit jsxJb 
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J^r jlJaJL) X& jj*- 4jJ£' Jb^adl 

Lo! Fear of people should not restrain a person 
from speaking the truth when he knows it. Lo! 

The most meritorious Jihad is to speak the truth 
to the despot's face. (Musnad Ahmad, vol.3, p.19) 

The second part of this Hadith has already been 
mentioned. What this implies is that if the risk is greater 
in proclaiming the truth, the reward that a person will 
deserve will be equally higher. Allama Khattabi explains 
as follows why expressing the bitter truth before an 
autocrat is jihad of a very high order. 

jJaIUaI*- ja jd Jjajl Wit 

oylj jsdl JlSbl j$s aJj jjlkJLJl 
j* i—jLflS (JiJLfclj ufllad jj?JLoS 

t-3 jsxJl ijp J*-l JA jil Jjadl 

There is a justification for declaring this kind of 
jihad to be superior. One who is waging a battle 
against a combatant is perplexed between hope 
and fear. One does not know whether he will be 
victorious or defeated. Where there is a fear that 
he may lose his life, there is a hope too that he 
may come out unscathed. This is not the case 
with the person who criticizes the king. The critic 
runs into trouble with the king. When the critic 
speaks the truth and calls upon the king to be 
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upright, he courts self-extinction and becomes a 
target of destruction. Thus, the element of fear 
becomes clearly dominant, raising this Jihad to a 
superior position. (Mualim al- Sunan, vol.4, p.350) 

This community, to whom this project of enjoining 
the good and forbidding the evil has been definitively 
given and which is expected to get rid of its own failings, 
has a splendid record of upholding truth by word of mouth 
and of indomitable courage. In this record where there are 
examples of tolerating Munkar and not espousing the 
cause of Maroof on account of the weakness of faith, 
there are equally numerous illustrations wherein men of 
iron resolve and undaunting courage confronted 
wickedness baring their chest and bore testimony to truth 
in the shade of unsheathed swords. This has guaranteed 
the survival of this community. If this community is 
wholly drained of this spirit of fearlessness and sacrifice 
for the sake of Truth at any given time in future, it will 
represent the lowest point of its decline and degradation 
and the community will forfeit God's mercy, and nothing 
can rescue it from its annihilation. The Prophet (May 
Allah bless and greet him) has made this point clear: 

(JikU J o' VM 3 cr 4 ' 

When you see that my community is afraid of 
branding a tyrant as a tyrant, then conclude that 
it has been left in the lurch to fend for itself, (so 
that sins may thrive and the community is 
exposed todivine punishment.) 

(Al- Targheeb wa al-Tarheeb, vol.4, p.11) 

As a rule, love for life and property becomes the 
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biggest obstacle in the implementation of the project. To 
whom is life not dear? Who can remain indifferent to 
property? The thought that deters a man is as follows: 
How can I openly declare that evil is evil, particularly 
when the perpetrator has the reins of government is his 
hands? How can I dare to speak out against torture and 
persecution, when his tyrannical rule extends in all 
directions, and when I can lose my life as a result? If I am 
not physically liquidated, I may be financially ruined, and 
in certain respects financial destruction can hit much 
harder than physical death. However, this kind of fear and 
perplexity is below the dignity of a Muslim and a proof of 
his weak faith. Life and the resources of life are in God's 
hands and not in any man's hands. To fear to speak the 
truth is to betray one's belief that life and bread are 
owned by human beings or to demonstrate that one does 
not have as much trust in God as one ought to have. That 
is why. Prophet Muhammad (May Allah bless and greet 
him) ordered that one should rise above the 
considerations of life and property and enjoin the good 
and forbid the evil because that is what the faith of a 
believer demands of him. 

IjP Ji JJ jgilj b 

j' jOM (1 J Oj j OkUm3 JJj dil 

O mankind! Enjoin the good and forbid the evil 
before that stage arrives when you seek Allah's 
help and it is not forthcoming and when you seek 
His forgiveness and He does not oblige. Verily, 
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(the duty of) Amrbil Maroof and Nahi anil Munkar 
does not keep sustenance at a distance, nor 
does it bring death near. (Ai-Targheeb wa 
al-Tarheeb, vol.4, p.9-10. Hazrat Ali's lecture on the same 
topic may be read. Ibn Katheer, vol.2, p.74) 


Risk of the emergence of another evil 

An activist may have the power to enjoin the good and 
forbid the evil. Still before launching this project he will 
have to consider what consequences can be expected. 
Otherwise there is always this risk that in the process of 
establishing one virtue, another virtue may be lost, while 
removing one small evil, a major evil may rear its ugly 
head. Allama Izzuddin Abdul Malik says that there are 
certain conditions to be fulfilled before the task of 
forbidding the evil assumes its mandatory nature. His 
words are given below: 

Jb ji Uj 5 ji'/i* A &x Jb U dlgj Ait A*Ip 

jt£iU Ly j c ja AjI^ V-Jajt A^P ^giot t 

JbU*) 

The activist who undertakes this duty must be 
persuaded to believe strongly that if he forbids 
the evil-doer to commit evil, it will involve no 
personal risk to him and that his act of forbidding 
would not provoke the evil-doer to wantonly 
intensify his pursuit of evil. (Mabariq ai- Azhaar, 
interpretation of Mashariq al- Anwaar, vol.1, p.50) 

There can be two unreasonable reactions to the 
project of Amr bil Maroof and Nahi anil Munkar. One, the 
activist involved in the project may face a personal risk. 
Two, he may be safe but there may be an undesirable 
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consequence. For example, an innocent and unrelated 
person may be murdered or the evil-doer may start 
pursuing evil with a greater vigour, or some such 
consequence may result. As regards the second reaction, 
there is a consensus among the scholars that if its 
occurrence is possible, then the project should not be 
insisted upon. With regard to the first reaction, a detailed 
discussion has already been provided. However, it will not 
be out of place if a special aspect of the first reaction is 
hinted upon. Allama S'ad al-din Taftazani writes: 

^ Uaj JA t OJLmOaJ 3 J^OA 

Jsi Ail jk 

a! j oyxij (-j jj a> ajI& 

One of the conditions for Amr bil Maroof and Nahi 
anil Munkar is that the endeavour to eliminate 
one Munkar should not lead to the emergence of 
a still greater Munkar or of its equivalent. This 
condition, however, pertains to the compulsory 
nature of the project and not to its permissibility. 
Scholars have gone to the extent of asserting 
that if the activist fears that he will be murdered 
and he will not be able to inflict even a slightest 
pain, like hitting and beating, upon the evil-doer, 
even then he should continue his activism. Of 
course, in such a situation it is permissible for him 
to maintain silence. (Sharh ai- Maqasid, vol.2, pi80) 

Imam Ghazali’s viewpoint is that it is not proper to 
make such a sweeping claim. There is no gainsaying the 
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fact that to sacrifice life for the sake of Islam is 
martyrdom and for a Muslim martyrdom is the greatest 
wealth. However, a believer has to find out whether he is 
bringing any benefit to his religion or not by sacrificing 
his life. Mere sacrifice of life without any gain is an act 
neither of wisdom nor of merit. He says: 

US' drnb Jia-i J&J 451 (*^d O' 

jdjiJ UbjW u*jl O' J* 

2 btfill iyi\ 

4jl grj> Ail ^Jbu j£Jj UJ* aJp JJaaaj ^ 

jA Jd cT^J 

(rA* L /rJf< c /Jif'AL>i) • 

The moral activist anticipates pain to result in and 
is confident of eliminating evil. For example, he 
has enough strength to break a glass full of wine 
being held in the hand of a disobedient person or 
shake the glass so much that wine falls to the 
floor or hit a musical instrument so forcefully as to 
break it and render it useless and he also knows 
that as a reaction the disobedient person will 
pounce upon the activist and will use the 
instrument to strike his head with. In such a 
situation moral activism is neither compulsory nor 
forbidden but only desirable. (ihya, voi.2, p.280) 

Imam Ghazali continues his discussion father. The 
gist of that discussion is given below: 

If the moral activist fears that he may be 
subjected to beating or he may be killed, even 
then, facing the risk, he may persist in his 
activism as it is not only permissible to him but 






254 


Maroof and Munkar 


desirable. However, the condition of utility had to 
be fulfilled. That is, his activism, undertaken at a 
great risk, must eliminate some Munkar or the 
dignity of the perpetrator of Munkar must be 
lowered, or at least the believers may be 
rendered strong and safe. When the situation is 
different, as for example, there is a person 
holding a goblet of wine in one hand and a sword 
in the other, and it is quite clear that advising him 
not to drink at tht juncture will provoke him to kill 
the advisor and it will not certainly deter him from 
drinking wine, then, in my opinion, discretion is 
the better part of valour, because moral activism 
in such a situation is courting self-destruction 
without any benefit whatsoever. The ideal 
situation for a man is to sacrifice himself in order 
to advance the cause of religion. To expose 
one's self to death without any compensatory 
benefit is not justified at all, instead, it ought to be 
declared illegal. It is preferable to practise moral 
activism only when he has the wherewithal to 
eliminate Munkar or some religious advantage is 
expected thereby. Even this is allowed on 
condition that the resultant hardship will remain 
confined to the activist. If the activist knows 
beforehand that the one guilty of Munkar will 
harm him and his friend or relative or companion 
too, then activism will not only be disallowed but 
also declared illegal. This is because power does 
not mean that if one Munkar is removed, another 
takes its place. Going one step farther, it may be 
asserted that if the activist is aware that the 
targeted Munkar will be eliminated but as a result 
another person will perpetrate another Munkar, 
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then to all intents and purposes it will be more 
appropriate not to resort to moral activism at all 
because the main aim is not to stop a particular 
person from committing a Munkar but to ensure 
conditions in which every Munkar is absolutely 
forbidden... It will not be difficult to take 
appropriate action after assessing the difference 
in degree between the targeted Munkar and the 
resultant Munkar. For example, there is a person 
who proposes to slaughter someone's 
nanny-goat and eat it. If the moral activist knows 
beforehand that if he prevents that person from 
carrying out that plan, this will result in that 
person killing a human being and eating him, 
then it goes without saying that moral activism in 
such a situation will be extremely stupid. In sharp 
contrast, if Mr X proposes to slaughter a person 
or amputate a limb of his, and the moral activist 
knows beforehand that his activism will stop the 
cannibalism of Mr. X but as a result Mr. X may 
seize by force the property of the targeted 
person, then there is some justification for moral 
activism. In all such cases, the moral activist must 
apply his mind and arrive at a conclusion. It is not 
possible to formulate a universal principle or 
apply a readymade doctrine. 

(Ihya uloom al-din, vol.2, p.280) 

Imam Ibn Qayyim has given a beautiful analysis of 
this problem and has taken up its different aspects for a 
comprehensive discussion. He maintains that the Prophet 
(May Allah bless and greet him) has made the task of 
forbidding the evil binding upon the ummah in order to 
secure Maroof which Allah and His Prophet are pleased 
with. But in the process of forbidding the evil some other 
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evil emerges unavoidably and that evil is more accursed 
and undesirable in the eyes of Allah and His Prophet, then 
the task of forbidding the evil cannot be permitted. Then 
he goes on to write: 

e6X * Jjjd O' £jjl j&Jl 

jftU «dU^u Jjj Ja :4jldl 

jbJjOt <AiA jJj jftU AdJbu jll 

J\j y> SilliJij (jbfrjjJL* 

There are four possiblilities in the event of 
forbidding the evil. One, Munkar disappears and 
Maroof replaces it. Two, Munkar may decline but 
may not disappear fully. Three, Munkar may 
disappear fully, yielding place to another Munkar 
of equal quality. Four, Munkar may disappear 
fully but a still worse Munkar may substitute it. 

The first two possibilites are legally acceptable; 
the third requires an exercise of mental faculties; 
and the fourth is legally unacceptable. 

Imam Ibne Qayyim then goes to furnish more details. 
He says that if a few disobedient and irreligious people 
indulge in a game of chess, or some inane pastime, or are 
found enjoying music, it will not be rational or discreet 
to mercely disrupt their indulgence. Instead, if their 
attention is diverted to another task, liked by Allah and 
His Prophet, like archery, horse-riding, etc., then it will 
be proper to reprimand them for their preference for 
inane activities. Otherwise, if they are left without any 
alternative activity, it is possible they may choose major 
evil activities which they have not yet chosen, engaged as 
they are in lesser evils. Similarly, if a person reads 
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pornography or books with nude pictures and there is a 
fear that if he is asked to avoid reading such books, and he 
may start reading books propagating new elements in 
religion or perverse ideas, then it is better not to disturb 
his reading habits and leave him to himself because by 
reading vulgar books he may corrupt his moral sense and 
by reading books which distort religion and misguide, 
there is the danger of faith being adversely affected. 
Shaikhul Islam Imam Ibne Taimiyah narrated an anecdote 
that one day he and some of his friends passed by a place 
where some Tartars were found drinking wine. On seeing 
this, a few friends of the Shaikhul Islam started criticizing 
the Tartars but he asked them not to do so and explained 
that Allah forbade wine because it made people 
indifferent to the remembrance of God and Prayers 
whereas wine was serving a good purpose in the case of 
the Tartars because it prevented them from killing people, 
imprisoning children, and looting property. And so, it was 
better not to interfere with their drinking and to allow 
them to do what they were doing. 

(Flam al- MuwaqqFeen, vol.2, p.15-16) 


Discussion about non-profitability 

It so happens sometimes that as a result of 
implementing the project of enjoining the good and 
forbidding the evil, there may not be any harm to the 
activist and there may be no fear of another evil cropping 
up; still one may have mental reservations about the 
effectiveness of launching such a project. Some scholars 
are of the opinion that even in such a state of doubt Amr 
bil Maroof and Nahi anil Munkar do not cease to be 
necessary and binding. (Al- Tashree Al-jinai, p.498, footnote 
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no.3) Imam Nauwi says that man's responsibility is merely 
limited to enjoining the good and forbidding the evil and 
that it is not his responsibility to worry how others will 
react to it, whether positively or negatively. Therefore he 
writes. 


j Jb llj Jl3 

jli aL» 3 4Jp Jj Aj& ^ JuOi 0 Aj jf- 

y a J p ^»l!l j|jl ItAt^d t^3j ^ ^fcdl 

Jfrjj* aIJi JliuTj J jill ll 

Scholars maintain that the compulsory duty of 
enjoining the good and forbidding the evil does 
not cease to be compulsory for anyone qualified 
for it on the ground that in his opionion the 
discharge of such a duty will be of no avail. 
Instead, the duty continues to be compulsory in 
spite of his adverse opinion because "exhortation 
benefits those endowed with faith" (51:55) We 
have made it clear earlier that enjoining (the 
good) and forbidding (the evil) are compulsory 
for man and that it is not compulsory to force 
another to acquiesce. Allah has said, (5:99) the 
prophet has no other duty than to deliver the 
message (and it is not the duty of the Prophet to 
force people to accept the message or to put it 
into practice.) (Sharh Muslim, vol.1, p.51) 

On the face of it. Imam Navavi's statement seems to 
imply that in spite of the certainty that advice will be 
ineffective, Amr bil Maroof and Nahi anil Munkar will 
remain compulsory. Such an opinion is incorrect. The 
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general opinion of the scholars is in favour of keeping 
this project compulsory only when there is the certainty 
of its being effective, even if it does not result in harm or 
evil reaction. If the activist is convinced that his activism 
will be profitless and bootless, then the duty of enjoining 
and forbidding will no longer be compulsory. One of the 
conditions which make the task of forbidding the evil 
compulsory, according to Allama Izzuddin Abdul Malik is 
as follows: 


Jja o' A& cJliu o' 

The activist must have this dominant surmise that 
the act of forbidding will be effective and will not 
be vain. 

(Mabariq al- Azhaar fi Sharh Mashariq al- Anwaar, vol.1, p.50) 

Imam Ghazali says that the duty of enjoining the good 
and forbidding the evil will not be compulsory if the 
activist is not persuaded of its effectiveness but the 
desirability of the duty will remain. This is because 
irrespective of the fact that criticism may change or may 
not change a person's conduct, there will always be some 
advantage in advice - what religion is will be duly made 
clear and others will come to know about the shariah. In 
the words of Imam Ghazali: 

Udjl&l SJb li Ail o' 

If the activist knows that his activism will yield no 
result and he does not have the fear of harm 
then activism is not necessary because it has no 
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utility. Still to make the Islamic features explicit 
and to remind the people about religious affairs, 
this activism is desirable. 

(Ihya uloom al-Deen, vol.2, p.280) 

Even though in a particular matter, the duty of Amr bil 
Maroof and Nahi anil Munkar may be ineffective, there is 
an opportunity to bring into prominence the symbols of 
religion and to advise people, and so according to Imam 
Ghazali and scholars of his ilk this duty is desirable. 
Taking advantage of this argument some scholars declare 
this duty to be compulsory because making explicit the 
symbols of religion and the act of advising constitute a 
very important purpose of Amr bil Maroof and Nahi anil 
Munkar and when this purpose is being achieved then the 
attempt to enjoin the good and forbid the evil can never 
be described as an unprofitable endeavour. In response to 
this, Allama S'aduddin Taftazani says that there is no 
doubt that the project elevates the dignity of religion but 
sometimes it may be detrimental to religion and so it is 
not correct to say that under all circumstances the project 
is compulsory. So, while spelling out the conditions 
which make the project of enjoining the good and 
forbidding the evil compulsory, he writes: 

l£«£ ixlad jjfcil 0 jL jJtsIt j£jS!*3 

jUAl Iji0'j Ji O'* ‘iS*$ W SflfcAlj 

One condition that makes the project compulsory 
is that there should be a possibility of it being 
effective and the activist involved in it should be 
absolutely sure that it will never be ineffective so 
that the endeavour should not languish as a vain 
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and useless effort. If it is asserted that even if it is 
ineffective, it is necessary for the sake of the 
honour of religion, my reply is that sometimes it 
may lead to the humiliation of religion. 

(Sharh al-Maqasid Vol.2, p.80) 


A possibile utility 

Whenever there is a talk about the profitability or 
otherwise of the project, it is generally assumed that the 
act of enjoining the good was immediately effective and 
that the act of forbidding the evil promptly resulted in the 
evil being given up. However, there is need to look at the 
whole issue from a new angle. It is this. Whether a 
Muslim responds positively and promptly to the act of 
enjoining the good and forbidding the evil, it can be said 
that he comes unconsciously under the influence of this 
act. It is possible that after sometime this influence may 
become the cause for the renunciation of evil and for 
putting Maroof to practice because he is quite aware that 
it is not an act of piety to give up what is good and to be 
an evil doer, and in the light of his own faith and belief he 
knows these things to be wrong. If for some reason he is 
not amenable to reform it is not his sober decision but 
merely an emotional reaction. And so it can be hoped that 
when this emotional reaction subsides in course of time 
he will mend his manners and his way of life will become 
blameless. Seen from this angle, a proper assessment of 
the profitability of the project can be made. Even if its 
useful impact is not immediately evident, one can feel its 
comprehensive importance. Imam Muhammad has thought 
out the whole issue from this angle and its beauty lies in 
the concession granted fully to the psychology of the 
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Muslim community. He says: 

jlS" jlj <J)jjA«JUj^llt 

^jflJl 4 mj jjialJ Ailj 4ijlI sa jl |Jbu 

4JUd Jb Aj pJ*> ja\j Ui jjJJatA jjjLut v^La 

OJj$M ' O'J (*#^ 

(rr— 

Possibility exists for a Muslim to take the initiative 
in regard to the project of Amr bil Maroof and 
Nahi anil Munkar even when he knows that 
people may murder him and their social cohesion 
will not disintegrate on account of him because 
his target audience is Muslim and they have faith 
in the things he is exhorting them to do. 
Therefore his exhortation will have an impact on 
their hearts even if they do not reveal it. 

(Sharh al-Siar al- Kabeer, vol.3, p.339-340) 

When the project of enjoining the good and 
forbidding the evil is launched among Muslims, reaction 
is expected in two ways. One, response may be 
immediate; two, reaction may be delayed. The immediate 
response is the result of certain special conditions in 
which the project is implemented. In these conditions, 
both individuals and groups will be generally far away 
from righteousness and their inclination towards evil will 
be well pronounced. There will be no readiness to get rid 
of Munkar and to embrace Maroof. Instead, they will not 
be ready sometimes to hear a word against Munkar and in 
favour of Maroof. In such conditions, there is a 
possibility of establishing Maroof and eliminating 
Munkar and there is a formidable risk too of the activist 
losing his life and to make matters worse no Maroof may 
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be established and no Munkar may be removed in the 
bargain. The delayed response emerges only when such 
conditions come to an end. Then the targeted individuals 
and groups will have greater chances for second thoughts. 
This response, generally speaking, will be positive and 
profitable for a Muslim individual or a group. Even if a 
perverted Muslim beheads a Muslim preacher, his 
conscience will remind him that the treatment which is 
reserved for an enemy has been unscrupulously used 
against a well-wisher and friendly counsellor. It may not 
be far fetched to assure that this pinprick of the 
conscience may oblige him to retrace his steps towards 
religion. Even if the perverted Muslim has no remorse, it 
is very much possible that his associates in sin may turn a 
new leaf as a result of preaching and reform, which 
exploits their inherent capacity to accept the truth. In the 
history of Islam at no time and in no region did it happen 
that the project was launched and still a whole community 
denied itself the fruits of the sincere effort. And so if at a 
particular time and in certain conditions, one does not 
feel the good effects of the effort for reform, one need 
not despair. The good effects may undeniably emerge in 
future. If the efforts bear no fruit now, it does not follow 
that they will bear no fruit in future too. It is always 
possible that the efforts which appear fruitless now may 
start bearing fruit after a long time. However, it must be 
conceded that it is not possible for everyone to persist 
with the effort of enjoining the good and forbidding the 
evil at a time when conditions are hostile and the success 
of the effort is obviously uncertain. When conditions are 
so hostile that people find it difficult to remain steadfast 
in the practice of religion, then it is more than enough if 
they preserve their faith and their religion. To impose the 
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project on them may not be in the fitness of things. 
However, if the pick of the community do not go farther 
than the common people, they are keeping their talents 
unjustly unutilised. 

The significance of the Project even When not 
immediately effective 

The traditions of the Prophet (May Allah bless and 
greet him) lend support to this. There are two kinds of 
Traditions. On the one hand there are Traditions which 
permit a person to lead a cloistered life and to give up the 
project of enjoining the good and forbidding the evil in 
anarchic conditions. On the other hand there are 
Traditions which commend the people who are not scared 
of the anarchic conditions and who facing such 
conditions, perform their duty of social reform, in the 
hope that those people who possess the capacity to accept 
Truth will change their lives for the better, if not today, at 
least tomorrow, and return to the path of righteousness. 
Three Traditions are presented below first, which stress 
that the duty of enjoining the good and forbidding the evil 
is cancelled when its effectiveness is not felt. 

CJjbl jfij .«Jl j£\jAljj cijjuJU(I) 

cS'j <£* JS* iPlk# bvi 

^<ul j) 

Let there be mutual exhortation to do good and 
to avoid evil but when you see miserliness in 
command, vulgar desires being pampered, this 
world preferred to the Life Hereafter, every 
intelligent person self-opinionated (without 
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reference to Shariah), then worry about your own 
self and turn your back upon the commoners. 

(Tirmidhi, Kitab al- Tafseer) 

In some Traditions (Ibn Maja) the following words 
are found in addition: 

4j ji-b li \y\ CJjJ 

That is, when conditions are such that you don't 
have the strength to face them, then you are 
permitted to avoid enjoining the good and 
forbidding the evil: 


*1^ J Jb. O 'Ji ( r ) 

IjilIjfllssMj j JA ^Ull 

JUS <0Jl Jj-jj U Uj IIjltf AajL^I jjj ■ ^ ■ j»j U 

'J* OjMJj Ojj&fo djjtij 

A time is fast approaching when men will be 
passed through the sieve and the flotsam and 
jetsam of morality will remain. They will not keep 
their pledges. Misappropriation will be rampant. 
The good and bad will intermingle. (The Prophet 
passed the fingers of one hand through the gaps 
in the fingers of another hand to demonstrate the 
intermingling making distinction between them 
difficult.) The companions asked him, "What shall 
we do at that time?" He replied, "Hold on to what 
you consider Maroof, and give up what you 
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consider Munkar. Follow the conduct of the 
ethically distinguished people and ignore the 
activities ofthe commoners." (Abu Dawood, Kitab ai- 
Malahim; Musnad Ahmad, vol.2, p.220) 

Jji Jj-»jl JJ J IS *-£JU ji j* (T) 

jU-jUl 

j J 5^'J fS}*-? J 

Anas Ibn Malik reports that the Prophet was 
asked when the duty of enjoining the good and 
forbidding the evil should be given up. He replied, 

"When the defects of Bani Israel begin to appear 
in your midst too. That is, when adultery and 
obscenity (appear) in your class, political power 
and governance pass on to the lower class, 
disobedient and rebellious people equip 
themselves with knowledge." (Musnad Ahmad, voi.3, 
p.187; Ibn Maja, chapters on fitna) 

These Traditions are semantically clear. However, it 
should be borne in mind that in the conditions mentioned 
or conditions similar to them emerging anywhere, it is 
merely permitted to abandon the project. It is neither 
compulsory nor desirable to abandon the project of 
enjoining the good and forbidding the evil. That is why, 
Allama Abu Bakr Jassas says about the first Tradition, 

S-ljlj pA ftljAl IjaJIj (»J^I aIJIj 

(rAi/r^f/Y^O 

That is, when they reject the Truth and prefer to 
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follow their desires, then it is permissible for you 
to abandon them. (Ahkam al-Quran Vol.2, p.38) 

With regard to the second Tradition, Maulana 
M uhamma d Ashraf Azeemabadi, the Indian interpreter of 
AbuDawood, says: 

jLsMJl jljJilJl j£\h\ 

( * irrrJbsjhruj'rjJe.jsfJij/) 

This is a concession granted to abandon the 
project of Amr bil Maroof and Nahi anil Munkar 
when the evil people are numerically strong and 
good people are weak. 

(Aun al- Mabood, vol.4, p.217, pub. Delhi, 1323AH) 

After writing down a Tradition similar in meaning to 
the third Tradition, Allama S'aduddin Taftazani says: 

ie jJU)t £j \ji SiS> jll ill 

aXlall s-Utilj o X -iJl 

The Tradition confirms only this that Amr bil 
Maroof and Nahi anil Munkar would not be 
compulsory when the conditions do not obtain; 
that is, if the project leads to anarchy and no 
good is gained. (Sharh Al Maqasid, vol.2, p.180) 

When circumstances go haywire to such an extent 
that it becomes difficult for a Muslim to defend his faith 
and religion without leading a cloistered life, then he is 
permitted to cut off his relationship with the society and 
go into hiding because protecting faith should be given 
priority over everything. For the protection of faith every 
thing can be given up and it cannot be given up for 
anything. Amr bil Maroof and Nahi anil Munkar cease to 
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be compulsory at such a time. But those individuals who 
are preordained to reform nations do not remain content 
with the discharge of compulsory and obligatory duties. 
They go beyond and discharge more advanced duties. They 
do not worry about themselves only, they aspire to save 
others too. They are permitted to adopt a cloistered and 
obscure life but they do not accept such a way of life 
because if they give up the battle overwhelmed by 
anarchic conditions, then no other person will establish 
Maroof and no voice will be raised agaist Munker. In the 
period of anarchy, if a man parts company with his 
society in order to protect his faith, undoubtedly he has 
justification for it. This will be a demonstration of the 
fact that his bosom houses love for faith. In the 
Traditions, however, jihad in Allah's way fetches a far 
higher place so that falsehood disappears yielding place 
to Truth. For illustration three Traditions are given below. 

^lll Jw - * ‘| 

Jsdll <lAp jlSs> APji jl 2jut U1T jJsj 

dJA ^ Oj*Jlj 

3jT_jit SjILall dJLA ilj 

J!> *0 

The ideal picture of life for people is that man is 
holding the reins of his horse in Allah's way. 

When people scream or show fear and 
restlessness on the enemy’s arrival, he soars on 
his horse and seeks death and destruction in 
their proper locations (i.e., on the battle field). Or 
there is another ideal picture of a shepherd who 
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seeks a dwelling-place on a mountain top or in a 
valley along with a few sheep of his. There he 
establishes Prayer, pays zakah, and continues to 
worship his Lord until he breathes his last. He 
maintains rapport with people only in matters of 

welfare.(Muslim, Kitabal-lmarat; Ibn Maaja, chapters on Fitna) 

A misconception one may form after reading this 
Tradition is that there is a parity between a fighter in 
Allah's way and a person who seeks solitude in a mountain 
cave. It is obvious that this misconception is gross 
distortion which it is not possible for Allah and His 
Messenger to make. Another Tradition, though brief, 
clears the misconception and allots a higher place to jihad 
and then only the renunciation of the world or living in 
obscurity for the protection of faith is given the next 
position. 

i 

? Jjajl ^tdl (j\ dJt J y*> jb JJ JlS jJbxll Juu jP 

i i 

J~--j ^ JUbu j* aJp dll dll J y *j JlS 

5. 

t —JA ''‘u* dUj 4~JLj dll 

. i 

Hazrat Abu Sayeed Khudri reports. He said that 
Allah's Messenger was asked, who among the 
people is the most distinguished of them all. He 
replied, "That believer who makes Jihad by 
means of life and property." He was again asked 
who would be ranked next. He replied, ” That 
believer who dwells in one of the valleys, fears 
Allah, and keeps people safe from his mischief." 
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(Bukhari, Kitab al- Jihad; Muslim, Kitab al- Imarat, Abu 
Dawood, Tirmidhi, Nasai in chapters on Jihad; Ibn Maaja, 
chapter on Fitna). 

The second Tradition is as follows: 

u L *jall ja jJl ja dll ^1 4^-1 j jp- 

ja^ 

A strong believer is better and beloved in the 
eyes of Allah in comparison with a weak believer, 
even though there is something good in each. 

(Muslim, Kitab al- Qadr; Ibn Maaja, Muqaddama, chapter 
on Qadr) 

Imam Nauwi explains this Tradition in the following 
words: 


3j^lJl jja I ^ yillj ,j»>d)l La 3j3)bilj«Jl 

jJjdl UbSl j£\ ijtup jJIAa fi j jCi 

j>\i\ ^ Xilj aJLIo ^ Ijlaij <lJI 

JT j ^ilil J* j~#\j j^iJl j* 

^ jltj |^IU3 dll ob ^ (jjULdl 

Igl Uk JaJLSlj CJbbJljJUij jlTidlj (*j*ailj 5'jUflJl 

> 

jJLoj aJp dll dj® Ulj v_S3i j9uj daibtaj 

l5j51' j* JT ^ «L**i j!> Js ^j 

cAA^all <b (jJlA® <^UjIJI (.5® jS«Ml j~>- 

(rr^i/rjf^t/) ObLdl 

Strength here refers to determination of the soul 
and firmness of temperament in the matters 
pertaining to life hereafter. Whoever has this 



Maroof and Munkar 


271 


virtue in him, he will be more aggressive in Jihad 
against the enemy, more enthusiastic in seeking 
and confonting the enemy, more determined in 
enjoining the good and forbidding the evil, in 
tolerating the pain that will be inflicted on him 
while pursuing this project, and in enduring 
hardship in Allah's way. In the same manner he 
will be more inclined towards prayers, fasting, 
remembrance of God, and all other forms of 
worship. He will perform all these duties with all 
his heart and soul and protect them zealously, 
etc. As regards the Prophet's statement that in 
each there is some good, it means that the 
strong believer and the weak believer are not 
without something commendable. After all, faith is 
a common element in both. The weak believer will 
perform different forms of worship (even though 
he may not be able to do more challenging jobs.) 

(Sharh Muslim, vol.2,p.337) 

The third Tradition of this series is as follows: 

,% 

sjVIj ^^laJWuU ^AJl ja 

That believer who is gregarious and displays 
fortitude when people hurt him has a much 
greater reward than the believer who shuns 
company and who is not patient when others hurt 
him. (Musnad Ahmad, vol.2 p.43; Ibn Maaj, chapters on 
Fitna, Tirmidhi, chapters on Qiyamat) 

Interpreting this Tradition, Allama Muhammad Ibn 
Ismail al-Saghaani writes: 
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v-3jjJuJb pJty\j Jalbtj ja iJUa$1 4J 

t$iJt ja JjaSt Ai\i ^st>U« j* (*a l$aj 

iialbtjl (b$ 1p j 

The theme of this Hadith is the special distinction 
of a person who likes the company of others. He 
seeks the company in order to enjoin the good 
upon them and forbid them to do evil and he 
treats them in a decent manner. He is superior to 
that person who keeps aloof from others and 
refuses to put up with the inconvenience that 
intermingling with others causes. 

(Subul al- Salam, Sharh Buloog al- Maraam, vol.2, p.282) 

These traditions and their elucidation make it clear 
that in a society, not willing for self improvement for the 
time being, Amr bil Maroof and Nahi anil Munkar cannot 
be compulsory but still this duty has great importance of 
its own. It is because if the endeavour to enjoin the good 
and forbid the evil continues in the society, those 
members who resist immediate reform, may embrace 
reform at a later date. If this endeavour ceases 
completely, then the chances for reform will disappear 
and the entire society may be ruined. 

Absolute authority 

In the preceding pages a detailed discussion was made 
to conclude that the project ceases to be compulsory if it 
becomes certain that no good will come out of the 
project or if there is a fear that some loss may occur as a 
result of the project. If these two results are absent, that 
is, there is neither futility nor fear of harm, Imam Ghazali 
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describes such a situation as a situation of absolute 
power. In such a situation a believer has to discharge the 
duty of Ihtisab. Imam Ghazali says: 

^ Jjjd 5' o' 

Silkjl SjJLoIl j 4jp 

When the moral activist knows that if he speaks 
out or takes a practical step, some Munkar will be 
eliminated and in addition no harm will come to 
him, then forbidding the evil will become a 
compulsory duty for him. This is known as 
'absolute power.' (Ihya uloom al-Deen, vol.2, p.280) 

Amr bil Maroof and Nahi Anil Munkar - Possibility of 
powerlessness in the Context of the task: 

Whether man proposes to enjoin the good and forbid 
the evil by means of force or oral advice, in both cases 
there is always the possibility of inhibiting factors; this 
should not be overlooked. In view of such inhibiting 
factors, the scheme may have to be abandoned. 

Allama Abu Bakr Jassas says: 

ji $ j&l JLib V§*j» 'J* 

djl&t dJU aj&t lit IaV- aJu ^ J&j 

There are grades for the project of enjoining the 
good and forbidding the evil. The highest grade 
is to bring about a change for the better with the 
help of enforcement by hand provided such 
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enforcement is possible. But if it is not possible 
there is a fear of losing one's life in the process 
of eliminating a Munkar manually, then one's 
responsibility is reduced to forbidding an evil 
orally. If one fears the same dangerous 
consequence in the alternative way too, then 
one's responsibility is over with the second 
alternative of feeling a sense of abhorrence at 
heart on seeing a Munkar. (Ahkamai-Quran,voi.2,p.35) 

Qazi Ayaz is more elaborate and detailed in his 
comment. 

4Jb£ JLil UmJ 6JU 0jjJtf j^lp jl 

jLJUb J j£&\ j OJb 0 j*P JiSjt 

jS> 4)jS umj j JaPjllj 

If a man has a formidable feeling that resorting to 
the elimination of a Munkar with one's physical 
force at command will result in the emergence of 
a still more dengerous Munkar like one's own 
assassination or the murder of some other 
person then he has to restrain his own hand. He 
can speak out, sermonise or predict fearful 
consequences of a Munkar. But if he fears that 
even his frank speech will become the cause of 
another Munkar, then his heart will change that 
Munkar and he will be allowed to do so. 

(Sharh Muslim, Nauwl, vol.1, p.51) 

Allama Munavi explains a Hadith on the topic of 
replacing a Munkar and writes: 

4iUL£ Aij jjp (3 jpt i jU 6 «Lj jli 
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*J jli a!p jJLt y jt JjflJb 

jjaPjl j-ii jl isi j?xT £JU jJ 

(rtA^r Jfv^iCTlJiDx4*1*!* j' 

If a person does not have the competence to 
replace a Munkar with his hand, for example, he 
fears that in the process of replacing a Munkar 
he may be harmed, then he may orally forbid the 
evil. For example, he may seek assistance to 
remove a Munkar or may threaten or use harsh 
language as per the conditions. Even if this 
alternative arrangement is not possible on 
account of some impediment like the fear of some 
mischief or the danger of losing a limb or 
property, then the heart may be employed to 
forbid the evil. 

(Al- Taiseer, Sharh Al-Jami al- Sagheer, vol.2, p.418) 


How to involve the heart and the soul in this project 
and when 

As stated earlier, the Traditions speak of three 
alternative methods to check and change Munkar - with 
the hand, with the tongue, and with the heart. The first two 
methods have been dealt with in detail. The process of 
changing the Munkar with the heart implies that a Munkar 
must be acknowledged as Munkar and should be despised. 
This alternative is open when it is not possible for a man 
to make use of the first two alternatives. When it is 
possible for him to change and eliminate the Munkar with 
his hand or tongue, then he cannot claim to have his duty 
discharged by merely recognizing a Munkar as a Munkar 
at heart. Allama Qurtubi has recorded the consensus of 
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the Muslims on the authority of Ibn Abdul Bar: 

aJp ^Jl^l aJIpL* Jjsd aJa £j\ lit 

When a person despises Munkar from the bottom 
of his heart, he has fully discharged his duty 
provided he does not have the strength for other 
alternatives in this matter. 

(Al Jami li Ahkam al- Qur’an, vol.4, p.47) 

With regard to the gradation of the methods 
employed to forbid the evil, as mentioned in the 
Traditions, Mulla Ali Qari has this to say: 

J* £* t-JljJl jM Jfi 

ja j£\ 5 j&h> 

(ia 

He will be committing a sin who alters the 
gradation of the alternatives, one, who gives up 
the project of forbidding evil on account of 
powerlessness or because of his strong feeling 
that it will result more in disorder than in 
improvement and who feels at heart that Munkar 
is undesirable will be counted among the 
believers. (Al Mubeen al- Mueen, p.189) 

Ibn Hajar Haitami is still more lucid: 

jOi jJ cJiill iftljTlJj aju 4slljl aj £ j >\ 

Removal of Munkar by all means possible is 
mandatory for man. So, it is not enough if a man 
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uses advice and sermonising when he can 
neutralise evil with his hand. Similarly, it is not 
enough if a man abhors evil in his heart of hearts 
when he can forbid evil with his tongue. 

(Fath al- Mubeen, Sharh Al-Arbaeen, p.220) 

A believer may pass through circumstances in which 
he may not eliminate Munkar practically and he may not 
be able to speak out against it. Still under all 
circumstances he should dislike Munkar most. And this 
will be the lowest grade in the elimination of evil and 
there will be no further lower grade than this. If any heart 
does not feel contempt and disgust against evil, it means 
that the heart is no longer warmed by faith. That is why it 
is stated in a Hadith: 


Ja yf -(jUAll ja i\jj j-Jj 

(If the heart is not involved in despising evil), then 
the heart is devoid of even an atom of faith. 

(Muslim, Kitab al- Iman) 

Anyone who hates vice and sin, and this hatred is not 
nominal but genuine will naturally shun the company of 
those who wallow in vice and sin. It is not possible for a 
man nursing intense feelings against the conduct of a 
person not to display them in the interaction with him. 
That is why, it becomes necessary to maintain a distance 
from evil company along with the abhorrence of evil. 
Allama Abu Bakr Jassas writes: 

(tgil jjlasj O' **~>J 

(If he does not have the power to eliminate evil), 
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then he should remain far away from the wrong¬ 
doers and show his distance in practice. Then 
there is justification for his reticence. 

(Ahkam al- Quran, vol.2. p.38) 

Not only this. The requirement of faith is that if a 
believer does not have the power to eliminate evil, he 
should not become complacent over his helplessness. 
Instead, there should be a growing craving in him to 
eliminate Munkar with his own hands and he should pine 
for securing enough strength for the purpose. The desire 
to tolerate Munkar out of frustration should not emerge 
in his heart. Instead, he should keep a firm resolve alive 
in his heart that as soon as he secured power to eliminate 
evil, he would definitely eliminate it. Allama Munaavi 
says about the elimination of evil through the heart: 

jJUjl f 

A believer would despise Munkar from the core of 
his being and would resolve that on securing 
power to eliminate evil, he would eliminate it 
without second thoughts. 

(Al-Taiseer Sharh al Jami al- Sagheer, vol.2, p. 418) 

Ibn HajarHaitami says: 

<dljl Jaijl J yu <ul s> jJi j) <01 <o 9J*j 

(rrV‘c^tCy^e^2) 

A believerwould despise Munkarwith all his heart 
and would resolve that if he had the means to 
eliminate Munkar with his tongue or in a practical 
way he would eliminate it completely. 

(Fath al- Mubeen, Sharh Al- Arbaeen, p.220) 
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CHAPTER-XI 

TOOLS AND MEANS 


Resources to eliminate evil/Gradation of Moral 
Monitoring 

What methods and means should be used to enjoin the 
good and forbid the evil among the Muslims is a question 
of paramount importance. That is, in an ideological 
society subscribing to the doctrines of monotheism, 
Prophethood, and the life hereafter, what resources are 
available and what resources cannot be used to implement 
the project of moral dimensions. Imam Ghazali has 
addressed this question in a very comprehensive way. He 
prefers to describe these resources as different grades of 
moral assessment. Allama Abdul Qadir Audah prefers to 
describe them as the resources for the eradication of evil. 
(Al-Tashree Al-Jinai, p.505-509) The approach of Imam 
Ghazali is given briefly. He maintains that there are eight 
grades of moral assessment. 

Grade 1 

The moral activist must be aware that a certain person 
is guilty of a certain Munkar and for that he should not be 
too inquisitive and intrude upon that person's privacy. If 
the matter comes to light, he can take action. 

Grade 2 

On certain occasions, man does not recognise a 
Munkar as Munkar and mistakes it for Maroof. On 
account of this misperception, he perpetrates a Munkar. If 
he is made to see that what he is doing is unacceptable to 
Allah and will invite His wrath, then he will certainly give 
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it up. In such a situation it is enough to bring home to him 
that his action is improper and he should not continue 
doing it. 

Grade 3 

If a perverse person knowingly commits a Munkar and 
opposes a Maroof, then he should be advised to fear 
Allah, reminded that he would be taken to task on the Day 
of Judgement, and the exemplary behaviour of the 
righteous men of yesteryear should be inspiringly 
described so that he might draw inspiration from them 
and give up his fascination for sinful life. 

Grade 4 

In spite of a loving and charming exhortation and 
advice, a person may turn a deaf ear and refuse to turn a 
new leaf, then the activist may display his anger and 
displeasure and, while doing so, he should take 
precautions that his language does not become abusive 
and impolite. 

Grade 5 

Sermonising, advice, reprimand - if all these are of no 
avail, then Munkar must be forcibly eliminated. For 
example, musical instruments may be broken, silken cloth 
worn by a vluslim male may be tom and thrown. However, 
this type of reaction is not possible in all cases of 
Munkar. Force can be used to eliminate cases of Munkar 
cited and of Munkar of a similar category Force can not 
be used in those cases of Munkar which merely pertain to 
tongue or heart or to the person perpetrating them. 

Grade 6 

The perpetraor of Munkar may be subjected to 
intimidation and threat but, in the process, precaution may 
be taken to ensure that the implementation of threat 
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should not contravene Shariah. For example, it may be 
said: keep off Munkar; otherwise I will break your head. 
But it will not be proper to say: keep off Munkar; 
otherwise I will loot everything from your house, or, I 
will kill your child. 

Grade 7 

The perpetrator of Munkar may be given corporal 
punishment but no tools should be used. But if the 
situation necessitates the use of tools, then they can be 
used to the extent necessary. 

Grade 8 

When one is not in a position to eliminate Munkar, 
single-handedly, then one can seek cooperation from 
others. (Ihya Uloomal-Deen, vol.2, pp.289-292) 


Reform through Advice 

The methods adopted to implement the project under 
discussion can be classified under two topics - Reform 
through persuasion and Reform by means of coercion. 
Both methods will be implemented in the same sequence. 
That is, exhortation, advice, gentle persuasion, and 
affection will be pressed into service first. If this 
endeavour fails, then force and coercion will be used to 
implement reform. Until the ineffectiveness of the first 
method is made certain, the second method will not be 
adopted. The holy Qur'an says: 


U4S IjlasSt jLifiyLJS JA 

i/ 3 J*" ijrt 3 $ Is 
j JjjJu gM i ijptLfii o aAJi ja\ 

o . m AZ I t (j) 
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If two parties of the believers happen to fight 
make peace between them. But then, if one of 
them transgresses against the other, fight the 
one that transgresses until it reverts to Allah's 
command. And if it does revert, make peace 
between them with justice, and be equitable for 
Allah loves the equitable. (49:9) 

Muslims are ordered in this verse to bring about a 
rapprochement between two warring groups of theirs in 
an equitable manner and if one of the warring groups 
refuses to cooperate with an equitable arbitration, then 
war is allowed against it, in defence of the victim. That is 
to say, instruction is given to aim at the amelioration of 
the condition first. If it fails to deliver, then fighting is 
ordered. That is why, if oral advice can be effectively 
used for reform, then the use of coercion will not be in 
order. The elucidation offered by a few scholars is given 
below. Abu Bakr Jassas: 


CjI Jlsill JJ ^J\ 4JJI 

1) clJjS 

Allah orders that the parties should be 
persuaded to seek the truth first before killing is 
ordered. Then only, the party which refuses to 
return to truth will be opposed militarily. 

(Ahkam al- Qur'an, vol.3, p.493) 

Zamakshari: 


First an easy method will be implemented. If Its 
usefulness is not established, then as the next 
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step a comparatively more difficult method will be 
adopted. (Al-Kashshaf, vol. 1, p.224-225) 

Ibn al- Arabi Maliki: 

JlaflJl Ja *j JlsaJi JJ ^UJb y' Ailflw O' 

(rrr</r>lf<^T7yK>f) 

Allah has ordained compromise before resorting 
to mortal combat and the mortal combat is 
ordained when rebellion occurs. 

(Ahkam al-Qur'an, vol.2, p.224) 

Abu Abdullah al-Qurtubi: 

jlj Asllji lil 

^ JsflJi ojA. Jij J\s kjfc! b til a£«j 

When the moral activist can eradicate Munkar by 
speaking against it, then he should speak out. 

When Munkar can be eradicated only through 
punitive action or capital punishment, then it 
could be adopted. If without capital punishment 
and with a lesser punishment, Munkar can be 
removed, then it is not permissible to adopt 
capital punishment. 

(Al Jami li Ahkam al- Qur’an, vol.4, p.49) 

Do the people have the right to implement reform by 
means of force? 

The viewpoints given above make it clear that in the 
implementaton of the project, an attempt to reform will 
precede the use of force. Every Muslim has this right. In 
fact the Islamic law has imposed this responsibility on 
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him that he should spread Maroof and raise his voice 
against Munkar. However, there is this question whether 
Shariah has permitted everyman who has power to use 
force to implement the project or is the use of force the 
prerogative of a government only? Scholars have 
discussed this question at length. Their views are briefly 
presented here. Allama Qurtubi says: 

j jJb Uijjto ,Jb j^l!l : $.U-Uil Jli 

^lj£ t w Jlfllbj ftUWl 

(rij'r.JfcjT/if&ijZiJi) 

Scholars are of the opinion that the duty of 
enjoining the good can be implemented by force 
by the government, through oral advice by the 
scholars, and through disapproval at least by the 
weak, that is, the people. 

(Al Jami li Ahkam al-Qur'an, vol.4,p.49) 

It is only a principle that has been enunciated in the 
opinion of the scholars mentioned by Allama Qurtubi. 
What it means is that as the government is armed with 
powers, it becomes its duty to use those powers to enjoin 
the good and forbid the evil. Likewise, it is the 
responsibility of those individuals endowed with religious 
knowledge and capable of discharging the duty of 
propagation and reform to persuade the people to live up 
to the ideals of Maroof and to impress upon them how 
wrong it is to be guilty of Munkar. The others who cannot 
render even this service in a perfect manner may have to 
remain content with the love of virtue and should not be 
pleased with vice. They should dislike it from the bottom 
of their heart. It is not the intention of the scholars whose 



Maroof and Munkar 


285 


opinion is given above that an individual, not armed with 
powers, should remain absolutely silent and make no 
effort to the extent possible to remove the evil on seeing 
that it is being perpetrated. This is because Islam expects 
a Muslim to eradicate evil gently and affectionately 
wherever he sees it and if he does not succeed in this 
manner, then it expects him to use coercion if he can 
eradicate evil by force. 

Use of force in the eradication of an evil 

To eradicate an evil, force can be used in two ways. 
The target may be an evil object and force can be used 
against it. For example, wine may be thrown out or the 
musical instruments may be broken. The other way of 
using force is to target not the evil object but the 
evil-doer. For example, a man is about to rape a woman. 
The potential rapist can be beaten and forced to keep off 
the crime and if in spite of the corporal punishment he is 
not restrained from the act, then he can be put to sword. 

With regard to the first way of suppressing evil. Imam 
Ghazzalisays: 

(rzA.j f rJf. c fJi ( 'Ay>0 

Breaking of the instruments of useless 
entertainment and the vessels of wine is 
something which is right and ijtihad is not needed 
to establish it as an act of Maroof and so this can 
be done without the prior permission of the Imam 
or the ruler. (Ihya uloom al-Deen, vol.2, p.277) 

QaziAyazsays: 
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jUT l)j3 4 j 4^j j-A-Jt JJ*" 

A>b*-^l IaSjJJ *-> ^J^iJ <>* 

(Ali/lvJf.Ji/^^,/) <u£»5lil «ybj' 4~jii{ 

The moral activist has the right to eradicate evil 
by all possible means, oral or practical. Either he 
himself will break the instruments of evil and 
throw wine away or order someone who will 
execute the job. Similarly he will snatch the 
usurped item and restore it to the rightful owner 
or someone else will do so on his orders. All this 
he can do if it is possible for him. 

(Sharh Muslim of Imam Nauwi, vol.1, p.51) 

Hafiz Ibn Qayyim says: 

iiiij Jpj J\j\ j~S ^ 

No fine can be levied for the act of breaking 
vessels and pitchers of wine. 

(Al- Turuq al- Al hukmiya, p. 256) 

Imam Ghazali and Qazi Ayaz subscribe to the Shafi'i 
school of jurisprudence and Hafiz Ibn Qayyim subscribes 
to the school of jurisprudence founded by Imam Ahmad. 
So the three scholars have spoken as the spokesmen of 
their respective shools of jurisprudence. However, the 
followers of the Hanafi School make a distinction 
between a Muslim's property and a non-Muslim's 
property. If what is ruined has been owned by a Muslim, 
no compensation will be paid to him irrespective of the 
religion of the agent who ruined it because what is 
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forbidden is deprived of its worth and price in the eyes of 
a Muslim. As against this, if the object that is broken had 
belonged to a kafir, then compensation would have to be 
paid to him irrespective of the consideration that the 
breaking agent was a Muslim or a non-Muslim because it 
was a possession prized by the owner. Allama Kasani 
says: 

f.\yj> ll 

^9 j» j ^jis -iff jOLvS Cojt caIsaJi jlS" 

jtJ—• cihi jlj j9- 

UJUP 

If a Muslim's wine or pork is made unfit for use, 
no compensation will be paid, whether the 
spoiling agent is a Muslim or a non-Muslim 
citizen protected by the government, because 
there is no price for wine or pork so far as a 
Muslim is concerned. But if a Muslim or a non- 
Muslim under the government protection spoils 
the wine or pork owned by a non-Muslim under 
the government protection, then he will have to 
pay due compensation for it, according to Hanafi 
School of jurisprudence. However, Imam Shafi'i 
disagrees. (He holds the opinion that no 
compensation is due even in the second case.) 

(Badai al-Sanai fi Tarteeb al- Sharai vol.7, p.167) 


Use of force against the evil-doer 

Use of force against an evil object has been the 
central theme of this discussion so far. Now we have to 
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ascertain the view of the scholars with regard to the use 
of force against a person who commits a Munkar. Allama 
Abdul Qadir Audah explains how one should discharge the 
duty of enjoining the good and forbidding the evil when 
one sees a person in the very act of perpetrating a 
Munkar. 

3j2)l <L*j ol&jl Sjflli 4WUJ 

4*jfrt 

imJ jt 43 j.mJIS' iljiSft 
^U)1 ^j-iJt Jpxj IJLaj<U 

When a Muslim is seen in the process of 
committing a crime, then all others have a right to 
restrain him by force and to use all the force 
required to stop him in his track, irrespective of 
the nature of the crime, whether it be a violation 
of individual rights like stealing or it be a violation 
of social rights like drinking or adultery. This is 
exactly what is described as the right of the 
general defence of the Shariah. (At Tashree al- 
Jinai, p.86) 

Allama Abu Bakr Jassas has discussed this topic in a 
convincing and detailed manner. Important parts of this 
discussion with a little variation are given below. 

The conditions under which the project of enjoining 
the good and forbidding the evil is executed can be of two 
types. One condition may be such as to render eradication 
of evil an impossible task. Another condition may be 
conducive to the eradication of evil. In that case the 
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Shariah ordains that a person who is endowed with power 
to eradicate evil has perfc*"^ to do so with his hands. 
This can be done in many ways. One of the ways may 
leave no room for avoiding the sword and sparing the 
criminal's life. Then in that case the criminal should not 
be spared. For example, one may notice that a person 
intends to kill him or someone else or seize his property 
or rape a woman or some such serious crime and one may 
also know that if that person is advised or resisted 
without a weapon, he may pay no heed, then one is left 
with no other alternative than to kill him. It is because the 
Prophet (May Allah bless and greet him) has said, " Any 
one of you who sees evil has to change it with his hands." 
Therefore, when the situation is such that without killing 
the evil-doer, evil cannot be eradicated, then it becomes 
imperative to kill him. 

Imam Muhammad says that one is permitted to kill 
that person who has usurped someone's property and to 
restore it to the owner. Similarly, Imam Abu Haneefa 
maintains that a burglar can be killed, and goes further and 
says that one can justifiably take the life of a person who 
wishes to break one's teeth, on condition that one is so 
cornered as to secure no help from others. 

The same statement is applicable to those who extort 
illegal tax from others. That is, such extortionists have 
forfeited their lives and to kill them is compulsory for 
Muslims. Any one is permitted to kill anyone of them 
when he has the power to do so. There is no prior need to 
reason with or forewarn such extortionists because they 
extort money knowing well that it is unlawful to do so and 
advice will fall on deaf ears and it will be unacceptable to 
them. There is no need to forewarn them because if the 
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moral activist threatens and gives notice to the evil-doers 
about what he v/ill do with them, then they will elude him 
and it will become wellnigh impossible to eradicate the 
evil they perpetrate. 

The same order applies to all those people who are 
unwavering in their pursuit of major and heinous crimes 
and commit them openly. That is, it is compulsory to 
restrain them to the maximum extent possible and to put 
an end to their crime by force. 

To justify what has been stated above, the following 
verse from the Qur'an may be cited: 



Fight the one that transgresses until it reverts to 
Allah's command. (49:9) 


There is an order in this verse to take up arms against 
the party that is defiant towards Allah until it yields to 
arbitration and it renounces the defiant and evil mindset. 


(Ahkam al- Qur’an vol.2, p.37-38) 


A Misunderstanding Removed 

It is now obvious that in order to eradicate evil, a man 
can go to he extent of taking someone's life if such a 
need arose, and he can perform this duty either in 
self-defence or in defence of others, in favour of an 
individual or in favour of the society. Now a question 
arises: it is this. Shariah has recognised man's right and 
others' right to life and property and honour and under 
this right he is entitled to resist every attack upon him and 
upon others. The question is whether there is any 
difference between this right to defence and the duty of 
enjoining the good and forbidding the evil. 
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The reply is that there is a difference and it is beyond 
a shadow of doubt. Self-defence and defence of others 
are activities of a limited range and the project of 
enjoining the good and forbidding the evil has vast 
dimensions. For example, if someone wants to commit a 
murder and you fight against him. You are actually using 
the right that the Shariah has granted you to protect the 
lives of others. This is the defence of a victim and an 
attempt to eradicate an evil. If you prevent an act of 
suicide, there is no question of defending someone but it 
is an act of preventing an evil. In the same way, if 
someone is bent upon committing a rape, and you prevent 
him from doing so, then it is definitely an act of 
protecting a helpless woman and of preventing an evil. 
But if a man and a woman propose to have sex with mutual 
consent and you do not allow it to happen, then it is not an 
act of protecting a woman but merely an act of preventing 
an evil. (For more details, please see Al- Tashree al- 
Jinai, pp. 511-512) In short, prevention of every act 
which is against the Shariah is an act of forbidding an evil, 
whether it involves an element of protection or not. 

Conditions For use of force 

This discussion has made it abundantly clear that 
every man has the right to forbid evil by coercive 
methods but this right is not unconditional. There are 
certain conditions and it is necessary to be aware of them. 
They are as follows. 

1. When evil is being done 

Common people can resort to force to forbid evil 
only when it is being committed. If there is a likelihood 
of evil being committed in some place in future, it is not 
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proper to use force. In the same way, after an evil has 
reared its ugly head, advice can be given to the evil-doer 
but coercion cannot be used. Imam Ghazali says: 

"There are three stages of the act of sin. One, 
the stage when the sin has been committed; 
then, it is the duty of the rulers, and not of 
common people, to apply the penal law or 
punishment spelt in the Qur'an. Two, the stage 
when the evil is present and the person involved 
in it is present. At this stage, it is compulsory to 
eradicate the evil provided that its eradication 
should not lead to the emergence of a similar or 
still greater evil. Common people have a right to 
eradicate it at this stage. Three, there is a 
likelihood of the occurrence of an evil. For 
example, a man is making preparations to hold a 
party for wine-drinking but wine has not been 
brought. There is a possibility that some obstacle 
may unexpectedly emerge and wine may not be 
used. At this stage, only advice can be given. 

The right to use force is denied to the people and 
the government. The exception to this condition 
is possible only when the person involved is a 
habitual law-breaker and he is biding his time and 
waiting for an opportunity to start drinking as 
soon as all preparations are completed. In such a 
situation preventive action can be strictly 
enforced. (Ihya Uloom al-Oeen, vol.2, p.284) 

Allama Ibn Nujaym, while discussing the issue of 
penal laws says: 

JUuUIj 4 r .<ttu.lt iji iiL* Jl*- j£) IjJt 3 
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Scholars of jurisprudence maintain that a Muslim 
can take the evil-doer to task when he is 
committing a Munkar but when a Munkar has 
already been perpetrated, this right to punish 
vests with the ruler only.(Ai- Bahr ai- Rayiq.voi.5, p.42) 

The justification for this as given in jurisprudence is 
this: 


4ilj UjftJL* 4ijS* Jb- djjPjJ 

yll Jmj .b-t J JSj ^ 0^ 

JJ-P=d tl UP J* iffri lT^ 

fUtfl ^II j Iji jaS 

(rrj’ojf'tf&ifll/d't/O 

A moral activist has the right to punish a sinner at 
a time when he is caught red-handed and this 
right is proper because it is Nahi anil Munkar 
which has been ordained for everyone. When the 
crime has been committed, then forbidding evil 
becomes irrelevant because what is finished 
cannot be prevented. Only punishment remains 
and it will be applied by the ruler, (ibid., voi.5, p.42) 

Scholars of jurisprudence have made it clear that the 
use of force against a criminal after the crime is over is a 
congnisable offence. 

\j&\ Jbu djjP jjw j' 

Government appointed law - enforcing agent has 
the right to punish that person who takes law into 
his own hands and punishes a criminal when the 
crime has already been committed (ibid., voi.5, p.42) 
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One illustration will make it clear. If a man attacks, 
then the person attacked or any defender of his kills the 
attacker, then the Shariah will not prosecute the person 
attacked or his defender. This is a proof for the theory 
that forbidding the evil by force is allowed only during 
the course of the evil act. Let us conjure up another 
situation. After attacking, the attacker retreats in such a 
way that it appears he has lost interest in making a second 
attack. If the attacker is killed in such a situation, then the 
killer will have to render 'Qisas'. (supplement to Al-Bahr 
al- Rayiq, p.302) This is to substantiate the claim that 
when the evil act is completed, application of force is 
impermissible. 

2. Use of force to the extent necessary 

Common people can apply force to the unavoidable 
extent only, during the launch of the project. They are not 
allowed to use force beyond that extent. How to change 
evil through hand is governed by a certain etiquette. Imam 
Ghazali says: 

> 

jOill ^ j-jfclt 

In the methodology of eradicating evil, the moral 
activist has to be content with as much force as 
he needs. 

For example, there is an illegitimate occupant of a 
piece of land and if he can be dragged out of that place by 
holding his hand, then it is not proper to drag him out by 

holding his beard Or leg. (Ihya Uloom al-Deen, vol.2, p.290) 

It is a crime to make excessive use of force. Shariah 
will take punitive action against it. For example, if 
someone under the excuse of stopping wine-drinking 



Maroof and Munkar 


295 


breaks somebody's vessel, he will have to pay 
compensation for it, because it is unwarranted to break a 
vessel on some pretext or other. However, without 
breaking the vessel if it is not possible to throw wine 
away, then the vessel can be broken (ibid., p.29i) 

In the same way, if a burglar breaks into a house and 
the house-owner knows that, if he raises an alarm, the 
burglar will bolt away, and still kills him, then Qisas will 
be compulsorily collected from him. But if the 
house-owner knows quite well that the burglar will not 
take to his heels in spite of an alarm raised by him, then 
he can kill the burglar. (Supplement to Al-Bahr al- Raiq, p.309) 
Imam Ghazali has spelt out the basic postulate in this 
regard. 

iljUi £0>Uu]t 4-* jlbb-t 

3 jJA 

is -jll SlJjll ^J\ 

The populace has the right to eradicate evil. 

What is in excess of it will be either a punishment 
for a previous crime or a reprimand for the 
impending violation. That will be the pregogative 
of the government and not of the people. 

(Ihya uloom al-Deen, vol.2, p.291) 

3. There should be no threat of violent reaction 

Use of force in the project is justifiable only when it 
actually leads to the eradication of evil and the 
establishment of Maroof on expected lines and at the 
same time there is no threat of anarchy. In ordinary 
circumstances, a little use of force to eradicate evil may 
not pose a special threat of the breakdown of law and 
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order machinery, but the use of weapons for this purpose 
will certainly pose a grave threat. That is why, Imam 
Ghazali says that the common people have the right to 
beat the evil-doer when necessity arises but they will be 
permitted to raise a weapon against him only when it does 
not lead to anarchy as a consequence. This has been 
mentioned at the start of the discussion. Imam Ghazali 
has spelt out eight steps for taking cognisance of evil. 
With regard to the seventh step, he has the following to 
say: 

j-Pj jyaJl 3 j JitLa aaAmJI <t?-yjl 

J ?jLi j jib? 4-9 J U* 

lili 3^-btJl yS |^1 p jUxitilj 3jjyall 

jli... 

ijeba 4 J 3 £*>LJl yJL; j£uJl ^^Ip y& 

(rv-lrjrjf'trjtfhbi) 

The seventh stage of "Ihtisab" is that the 
evil-doer can be beaten and kicked or punished 
in some other way in which no weapon is used. 

This is allowed for common people, on condition 
that such a step is taken only when the need 
arises and that they should be content with as 
much of punishment as is condign to eradicate 
evil. When the evil is removed, there should be 
an end to the punishment. If the moral activist 
feels the necessity to use a weapon and if he has 
the power to inflict injury upon the evil-doer and 
can eradicate evil by doing so, then he is permitted 
to use a weapon. However, it should be ensured 
that no anarchy is let loose. (ihya, voi.2, p. 291 - 292 ) 
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Use of force against a group guilty of Munkar 

So far the question dealt with was whether a citizen of 
an Islamic state can use force against an individual who is 
guilty of Munkar. After that, another question crops up. If 
a group is committing a Munkar or a powerful individual 
is doing so against whom no single person can stand up, 
then can that person collect like-minded people to 
eradicate evil? This question is at once significant and 
complicated. Any initiative against evil in such a scenario 
is fraught with grave consequences even though the 
possibility of the removal of evil and the establishment of 
Maroof cannot be ruled out. Imam Ghazali says: 

^J\ 'ffj jd O' 

Collecting helpers and brandishing weapons may 
be a step towards opening a Pandora's box. 
Therefore, this issue deserves deep thinking. 

(Ihya, vol.2, p.277) 

Imam Ghazali's personal view in this matter is that 
there may be little need for a man to gather people who 
are ready to help and cooperate with him and to embark 
upon an armed conflict. However, when the necessity so 
demands, to eradicate evil, he can do battle with the 
reinforcement from his friends and helpers. Imam 
Ghazali talked about eight stages of "Ihtisab" and the 
eighth and the last stage is as follows: Man may not be in 
a position to eradicate evil by himself and so he may 
stand in need of help from comrades who can wield 
weapons. In such a case, the disobedient person against 
whom resistance is being mobilised, may sometimes seek 
support from people of his ilk. This will result in two 
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groups being arrayed against each other and coming to a 
clash. About this situation there is a difference of opinion 
whether the leader's permission is necessary or not. 
Some people hold the opinion that common people 
should not go to that extent by themselves because 
mischief will be afoot, anarchy will spread, and the 
country will be tom apart. Some other people hold the 
opinion that the leader's permission is redundant. This 
opinion seems to be nearer the truth because when 
common people are allowed to enjoin the good and, in 
this project, mobility from one stage to another and still 
another stage is unhindered, then the eighth stage could 
be reached without let or hindrance and could culminate 
in violence. This violence may necessitate the seeking of 
help from others. As it is incumbent that one should carry 
out the duty of enjoining the good and forbidding the evil, 
one should not be deterred by the daunting factors which 
are inalienable in this project. Forming rows of fighters 
is the ultimate step in Allah's way and for the eradication 
of rebellion against God. When ordinary soldiers are 
permitted to close ranks and fight against the different 
groups rejecting faith in order to liquidate them, in the 
same way it should be permissible for common poeple to 
liquidate those who espouse mischief and corruption. In 
short it may be very rare to reach the final stage of 
'Ihtishab' but legal opinon cannot be altered on that 
ground" (Ihya, vol.2, p.292) 

It is difficult to go the whole hog with Imam Ghazali. 
If the citizens of any state are armed with such powers on 
a vast scale to fight against each other, as the learned 
Imam permits, then law and order will not survive. 
Instead, chaos and confusion will be so rampant that the 
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government will not be able to exercise control over 
anything. 

Now the question is: To supplant evil if one individual 
can kill another individual, then why is it that one group is 
not permitted to take up arms against another group for 
the same purpose? 

To seek an answer for this question, two factors have 
to be borne in mind. 

The first factor is that, as stated earlier, an individual 
can initiate a murderous attack on another for the 
implementation of the project only when there is no 
threat of a grave situation emerging as a result. If there is 
such a threat, then no permission will be granted for such 
an initiation and it will be unlawful for the individual to 
resort to murder. If one ponders over this question in the 
light of what is stated above; what an individual can do is 
different from what a group can do. For the sake of 
forbidding the evil if one individual uses force against 
another, the scale of resultant tragedy, pain, humiliation 
and madness will not be so large as it will be if a group 
enters into an armed conflict with another. To be more 
precise, the scale of mischief in the matter of individuals 
will be increased a hundredfold in the matter of groups. 
Therefore, there is no one-to-one correspondence 
between individuals and groups. 

The second factor is that, even though individuals 
have been permitted undoubtedly to kill when it becomes 
necessary to do so, this permission has been granted only 
during conditions when no other alternative is available. 
In fact, in ordinary circumstances, when the situation 
warrants fighting and killing, the matter should be handed 
over to the government. This is the clear stand taken by 
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the scholars. In the following, the elucidating remarks of 
two or three scholars are given. 

As a matter of principle, Ibn al-Arabi Maliki opposes 
the action of an individual who takes up arms to eradicate 
evil and relents only when the nature of the evil is such as 
to necessitate the use of weapons and when there is the 
danger of the emergence of a more serious evil if the 
weapons are not used. For example, when a person is bent 
upon killing another, then to protect the intended victim, 
the aggressor has to be resisted. Apart from such rare and 
exceptional cases, his verdict for ordinary circumstances 
is as follows: 

ja Uil aS" jiJI aJjUoj til yX2i ^1 (jli 

jt- y>*i\ ja j£\ *$j\j i»i)l 

0rr L /'rJe< c jT/ ) i(‘&0 j&Jl 

In order to forbid evil, if a person has no other 
alternative than to take up arms and fight, then 
he should spare (that evil-doer) because that is 
not his duty but the duty of the government. The 
explanation is that if arms are taken out among 
the people, that would sometimes trigger 
anarchic conditions and, as a consequence the 
chaotic conditions would annihilate the 
advantages of enjoining the good and forbidding 

the evil. (Akhamal-Qur'an, vol.2, p. 122) 

Imam al- Haramain says: 

jjl JL4 j[ ^ jmj 

<£%*/ jfriij JtsS J**Jl 4sa j*Jl» d j&> 
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(arj" 7 j/) 

Every member of the citizenry (of the Islamic 
state) is entitled to resist and restrain anyone 
committing a deadly sin, when advice and moral 
exhortation fall on his deaf ears. This resistance 
is allowed until it reaches the stage of an armed 
confrontation. When such a stage is reached, 
then the matter passes into the hands of the 
ruler. (Sharh Muslim of Nauwi, vol.1, p.52) 

Allama JarullahZamakshari says: 

^ j fUlli JteSlL lit 

Forbidding the evil by means of armed conflict is 
the prerogative of the ruler and his successors 
(and not of the common people) because they 
have expertise in politics, and they are 
well-equipped to tackle the crisis. 

(Al- Kashshaf, vol.1, p.225) 

Scholars have contested the right of the individuals to 
take up arms in order to enjoin the good and forbid the 
evil. When such is the case, how could groups be 
empowered to use weaponry? Only in rare and 
unavoidable circumstances, the right to use force to 
forbid evil is conceded. Similarly, groups may be 
permitted too in similar circumstances. For example, a 
group of bandits raids a village. Then it becomes the 
responsibility of every villager to confront the bandits 
and to compel them to take to their heels. And, if need be, 
they are permitted to eliminate the bandits altogether. 
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In the light of the details, given above, a resistance 
group can resort to the use of weapons against the 
perpetrators of Munkar when (1) it is not a in a position 
to hand over the matter to a government, (2) there is no 
threat of mischief and anarchy and the deterioration of 
the law and order situation, (3) when there is a fear that, 
in the event of weapons not being used, a more 
formidable Munkar may rear its head. 

Notwithstanding all this, any such initiative will be 
treated as something of an exception. In ordinary 
circumstances no party is allowed to use armed might 
against any individual or group to espouse the cause of 
enjoining the good and forbidding the evil. 
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CHAPTER-XII 

MODEL CODE 


The project of reforming and training Muslims, 
enjoining good upon them and forbidding them evil is as 
significant as it is delicate and sensitive. There are 
special limits and regulations. Without paying attention to 
them, the professional execution of the project is 
well-nigh impossible. After transgressing those limits and 
overlooking those regulations, there is the possibility that 
in the obsession to establish Maroof, one may commit 
Munkar, and in the endeavour to supplant Munkar, Maroof 
may be supplanted too. Therefore, the contours of the 
model code of the project are delineated in a somewhat 
detailed manner. 

The Distinction between Amr and Nahi 

There is no essential difference between enjoining 
the good and denying space to Munkar. To uphold the 
good is to asphyxiate the Munkar, and to eradicate the evil 
is to make Maroof prevail. But a close study of the 
terminology used gives one a feeling that there is 
certainly some difference. The difference can be 
interpreted by saying that Amr bil Maroof is positive in 
dimension and Nahi anil Munkar is negative in dimension. 
For example, under the category of Amr bil Maroof come 
the following: goodwill towards the Muslims, educating 
and training them, guiding and piloting them in the 
religious enterprises, extending love and affection to 
them, rescuing them when they are in difficulties. Nahi 
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anil Munkar is an attempt to save Muslims from all those 
doctrines and deeds which endanger their salvation in this 
world and the next.* 

Amr bil Maroof, necessity and desirability 

The question with regard to Amr bil Maroof or to 
Nahi Anil Munkar is: when does it become compulsary 
for a Muslim and when is it merely permissible and 
desirable? Scholars say about Amr bil Maroof that: 

O'J 

The compulsory nature of enjoining the good or 
its non-compulsory nature is dependent upon 
and related to the nature of the thing that is 
being enjoined. If the thing is compulsory, the 

* It is necessary here to clarify that ’Munkar’ and ’sin’ are treated as 
’synonyms’ by some when there is a semantic difference between them. Imam 
Ghazzali has brought out the difference in a detailed manner. He says, 
’’Munkar’ has a more comprehensive connotation. ’M’asiyat’ or sin does not 
have such comprehensive connotation. Every undesirable activity is 
’Munkar’, whether that activity is carried on by one eligible or not, whereas 
the term ’sin’ or M’asiyat is applicable to that action only which renders its 
perpetrater a sinner, according to Shariah. Let us take the crse of a child 
drinking wine. The child is certainly not guilty of a sin because no sin of the 
child is involved in that act but in spite of that the child has committed an 
act of ’Munkar* and the child has to be prohibited from it. It has to be borne 
in mind that if a lunatic has sex with a mad woman or some animal, he will be 
prohibited from such an act. It is not because of the distasteful form of the 
act and not because of its public exposure but because its occurrence per se 
is distasteful. And so, even if such an act is done in privacy, it is necessary 
to prohibit it. In the same manner, no distinction will be made between a 
minor Munkar and a major Munkar. Adultery is an example of major Munkar; 
in contrast ogling at a strange woman and conversing with her in privacy 
will be a minor Munkar. In spite of this difference, both acts will be 
necessarily prohibited. (Ihya Uloom al-Deen, vol.2, p.285) 
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enjoining of it is also compulsory. If the thing is 
merely desirable, the enjoining of it is merely 
desirable too. (Mabarq al- Azhaar vol.l, p.50) 

Nahi Anil Munkar 

Allama Abu Saud says about Nahi Anil Munkar: 

6 ” 

As regards Nahi Anil Munkar, the verdict is that 
forbidding every Munkar is compulsory, because 
whatever the Shariah has disapproved of is 
unlawful. (Irshad al- Aql al-Saleem, vol.2, p.489) 

This opinion of Allama Abu Saud is not accurate. A 
more balanced view is to treat Amr bil Maroof and Nahi 
anil Munkar alike. Just as there are different grades for 
Maroof and in keeping with the hierarchy of grades, 
ordaining the good will reflect the hierarchy and will be 
described as compulsory or desirable, in the same way 
Munkar has different grades and on the basis of those 
grades, a particular act of prohibition will be described as 
compulsory or desirable. This concept has been summed 
up by Mulla Ali Qari in these words: 

jJil 4 if- yrjll 4j\i Ul f 

uj <Jt JjJwJlt j^til UiTj (OJLj Jj 

Oj JL*A OJU jlj £)td AjjAjj 

If Munkar is haram, then censure is compulsory. If 
Munkar is undesirable, then censure is not 
compulsory but desirable. In the same way, the 
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act of ordaining the good is dependent upon the 
nature of the good thing that is being ordained. If 
the thing concerned is compulsory, Amr bil 
Maroof is compulsory; if it is desirable, then Amr 
bil Maroof is desirable. (Al-Mubeenal-Mueen,p. 189 ) 

Undesirable - curiosity 

Shariah has prohibited private espionage. It is 
unhealthy to be always on the lookout for catching people 
on the wrong foot or in a compromising position. The 
Qur'an says: 

Do not spy. (49: 12) 

The Prophet (May Allah bless and greet him) says, 

pA i X mJ I ^ 4-Jj!l litlj>w*tll £)l 

If doubtful things of the affluent are the subject of 
scrutiny and curiosity (i.e; if one nurtures ill will 
against the rich on the basis of conjectures), this 
Will affect them adversely. (Abu Dawood, Kitabul Adab) 

AnotherTradition: 

^3 A n i l ^*U)l OljjA CmaJjI jl 

uA* 

If you pry into the personal secrets of the people, 
you will turn them bad. (Abu Dawood, Kitab al- Adab) 

The right to reprimand a Munkar exists only when a 
person indulges in it in public. When Hazrat Abdullah Ibn 
Masood (May Allah be pleased with him) was informed 
that winedrops were falling from a particular person's 
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beard, he remarked: 

U! jP L_gj J£ Ul 

Spying is forbidden for us but if someone 
commits (a sin) publicly before us, we will take 
him to task, (ibid.) 

Shariah ordains that if someone has committed a sin, 
he should not confess it publicly at all places; in this way 
public discourse will be free from a reference to it, and 
evil will remain confined to its place and not transgress 
its limits. That is why, the Prophet (May Allah bless and 
greet him) said: 

* * 

<UJl jmmJ jMMwJd OJUb 

dll 4Jp pAi U) JU 

Anyone, with the smear of any one of the unclean 
acts, should realize that Allah has kept it hidden 
from other eyes and so he should keep it veiled 
too. Otherwise, God's law will be applied to him if 
he makes a public confession of the crime. 

(Muatta, Imam Malik, kitab al- Hudood) 

It becomes clear that anyone who hides his moral 
lapse is actually following the instruction given by 
Shariah; and anyone, who is at pains to expose and 
highlight it, is guilty of another vice. That is why, scholars 
have written that it is not proper to ascertain what takes 
place in rave and private parties of the people in order to 
implement the project of enjoining the good and 
forbidding the evil. In the same way it is indiscreet to raid 
a house or indulge in eavesdropping and watch from 
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outside (who comes and goes) or collect information 
about the inmates from the neighbours with the purpose 
of maligning them. This is because, if a person is actually 
engaged in any wrong-doing, he is answerable to God. As 
long as his wrong-doing remains confined to the four 
walls of his house, no one has a right to take exception to 
his activity. In this connection, an anecdote involving 
Hadrat Umar (May Allah be pleased with him) is narrated. 
Once he peeped into a house and saw the house-owner 
committing a Munkar and so he took strong exception to 
it. The house-owner protested, "O Leader of the Faithful! 
I am indeed guilty of one act of disobedience to God 
whereas you are guilty of three! "Hadrat Umar asked, 
"How am I guilty?" He replied, "Allah has ordered us not 
to spy but you spied. Allah has ordered that one should 
enter the house through the doorway but you climbed to 
the roof and peeped in. In the same way, He has 
commanded that one should not enter anyone's house 
without taking the permission of the owner and while 
entering the house the inmates should be greeted. You 
entered without permission and you did not wish 'Salaam' 
to me." On hearing this reply, Hadrat Umar spared him 
and asked him to repent. (Ihya Uloom al-Deen, vol.2, p.285) 

Even if the signs of Munkar are quite clear, like the 
sounds of music emanating from the house or the brawl 
of the drunkards, no one should enter the house, 
according to Allama Abul Hasan Mawardi, and the censure 
should be directed from outside. This is because one 
Munkar is already known and there is the possibility of 
discovering other vices when one goes inside. It is not 
advisable to expose hidden vices in one's zeal to forbid 
the evil. (AI Ahkam al- Sultania, p. 243) 
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Imam Ghazali disagrees with this standpoint. 
According to him, in the aforementioned case, one is 
permitted to enter the house, break the instruments of 
entertainment, and throw wine away. He adds further that 
it is not permitted to search a person to see whether he 
has a botle of wine or some musical instrument in his 
pockets, even if that person is known for his 
non-conformity to religion. But if a person carries a 
musical instrument or wine bottle covered with a thin 
cloth and it is prominent in spite of being concealed and 
he carries it openly through the market, then the duty of 
forbidding the evil should be discharged. (Ihya, vol.2, p.285) 

Imam Ghazali's opinion in this matter seems to be 
more appropriate. There is no doubt interference in one's 
private life is indefensible. But, when a certain activity 
ceases to be private on account of its signs coming into 
public knowledge, then punitive and corrective action 
should be initiated Otherwise the procedure of 
eradicating evil will become deficient and even if the 
system of enjoining the good and forbidding the evil is in 
place, many evils will continue to thrive. 

If the nature of Munkar concerned is such that it is 
not possible to neutralise it later, then Allama Mawardi 
allows the practice of spying, investigation, and 
immediate action. For example, if a reliable person 
passes on a piece of information that someone is about to 
commit adultery or rape, or Mr X was taking Mr Y out of 
the town with the intention of murdering him, (A\- Ahkam 
ai-Suitaniya, p. 243) in such a case indifference or lethargy 
cannot be permitted because adultery, loss of virginity 
and the murder of an innocent person are involved. 

It should be clear by now that a most important 
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condition to be observed in the matter of enjoining the 
good and forbidding the evil is to abandon the practice of 
prying into others' secrets. However, there are 
unavoidable circumstances when this condition can be set 
aside. Imam Ghazali says: 

td jdll j&miU Uj*»l J&j 

We have been asked to keep secret what Allah 
has kept secret and to invoke punitive law when 
someone makes a public confession of his crime. 

He adds further: 

A3 jjuJl OjUSlii 2iijiuil ^ 

cJUslali \a\ jas Oaj J**)t jbr A3 j*jl CJJ j cJUay 

<U3 *^3 A3jaJI SjUSfl 

Tajassus' means a search for the signs that give 
information. If these signs are effortlessly 
available and they give information (confirming 
Munkar), then it is permitted to deliberately 
search for such signs. (ihya, voi.2, p.285-286) 

These words of Imam Ghazali may constitute the 
basic postulate on this issue. 

Manifest Evils 

Only that Munkar which is non-controversial and 
generally recognised as such can be subjected to 'Ihtisab'. 
What requires analogical application of the mind cannot 
justifiably be subjected to moral monitoring and 
rectifying measures. The conditions regulating Ihtisab are 
many and one of them is described by Imam Ghazali as 
follows: 
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jA U Olgssr 'jJu UjAjw \Ajjf o' 

(rAO-Ai(/r 4-3 *^9 atgs^-U' Jst^ 

What is Munkar should be known as Munkar 
without an attempt at 'ijtihad*. There will be no 
'ihtisab' on a thing whose identity (as Munkar) 
requires a comprehensive exercise of the mind 

(Ihya, vol.2, p.286) 

Whatever Imam Ghazali has exemplified in t^iis 
regard is summarised as follows: 

A Hanafi should not criticise a follower of Imam 
Shafi'i by saying that he is following Imam Shafi'i. And, a 
Shafi'i'. follower does not have the right to censure a 
Hanafi by saying that he is a follower of Imam Abu 
Haneefa. However, if a person violates a principle of the 
school of jurisprudence he follows, then he can be 
criticized on the ground that he does not conform to the 
school he professes to follow. This type of criticism is 
open to all, whether they follow a school of jurisprudence 
or not. It is not proper for a subscriber to a school to 
disobey the Imam of that school for the sake of 
convenience when need arises. In the same way, if a 
Mujtahid goes against his own ijtihad, he becomes 
vulnerable to criticism because it is expected that he 
should follow his own ijtihad and it is not proper for him 
to abandon his ijtihad in favour of someone else's ijtihad. 

(Ihya, vol.2, p.286) 

About that government official in charge of the 
department of promoting virtue and prohibiting vice, a 
question arises: can he compel others to follow his 
opinion and ijtihad? Another question is: Is his status in 
this matter similar to that of non-official persons who 
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censure evil-doers or does it differ? Allama Abul Hasan 
Mawardi says that scholars of the Shafi'i school of 
jurisprudence have given their opinions which support 
both views. Some say that the government official 
concerned can compel others to fall in line with his way 
of thinking but some others say that in controversial 
matters the right to ijtihad is open to all and so one 
cannot compel others to abide by one's own ijtihad. 

(A1 Ahkam al- Sultaniya p.231-232) 

The second opinion seems to be more appropriate and 
reasonable. In matters of ijtihad, Shariah countenances 
more than one opinion and anyone can follow any opinion 
he deems fit but he cannot compel others to follow the 
opinion of his choice. In these matters if one opinion is 
imposed upon others, it will shrink the space allowed bv 
Shariah and people will be hard put to unnecessarily. 
Mulla Ali Qari has made a statement in this regard which 
is extremely reasonable and closer to the spirit of 
Shariah. He says: 

O' aA uibtjt jt&l IJ 

^ Os** JS* o' jl 

.4*J tjt&j ^ 

There will be no ihtisab in controversial issues. 

This is on the basis that a Mujtahid is on the right 
path or it may be asserted that only one is on the 
right path but the one who errs is not specifically 
known to us. Moreover the Mujtahid and his 
followers have been absolved of sin. 

He adds further: 

4Jt » U 
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Jji UJiUjt 

Js*^J 

A more correct statement is that the Muhtasib 
has no right to coerce people to toe his line, 
whether he is a Mujtahid or a follower of some 
Imam. (Instead, he should allow people to follow a 
school of jurisprudence of their choice as) there 
was difference among the companions and 
among their successors/followers, 

(Al Mubeenal-Mueen,p.190) 


It is essential to censure bid’ah 

Ijtihad relates to the detailed instructions of the 
Shariah. Basic religious doctrines and the fundamentals 
of the Law do not leave any room for ijtihad. If someone 
challenges the basic beliefs of religion, others cannot 
dismiss the challenge on the pretext that it relates to 
ijtihad. Instead, they should compulsorily censure it. Any 
similar difference in the matter of basic principles and 
fundamentals is described as bid'ah by Imam Ghazali. He 
says on this topic: 

js* Ja-Jl ^ (*—'*■3 o' ^ 

(rAZ(/r IjOAPl o'j 

All doors of bid'ah should be closed and every 
innovation sponsored by the innovators should 
be subjected to censure, even if they are inclined 
to accept the innovation as true, (ihya, voi.2, p.287) 

Anti-Shariah Writings: 

Imam Ibn Qayyim says that it is not permissible to 
write a book which is anti-Qur'an and anti-Sunnah and to 
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circulate it among Muslims. The Shariah permits the 
removal and elimination of such books. 

Jj IggS jS> Jl SjjJbtoJ 4to ijTfali Lm^II 

jj?t ioUl Uj L^w» ^ 

It is not permitted to write anti-Sunnah books. It is 
permitted instead to destroy them, because 
nothing is more harmful to the community than 

this. (Al-tumq Al-hukmiya, p. 254) 

He adds further: 

j APJullj aJUJUJ) 

2 j^JUl Oil I ^ jj ji ^Aj 

oJLa ja j*JaPt 1% jjO ji® AJl ibuilj 

(v 

Books which advocate non-truth and innovation 
(bid'ah) should of necessity be done away with. 

Their destruction is more apt than the destruction 
of the instruments of entertainment and music 
and the vessels or wine because they cause the 
greatest damage, (ibid.) 

He adds that no liability is involved in the destruction 
of such books. 


(rorj.-^i viJi j .J’iJA) 

No compensation is liable to be paid for the 
burning and gutting of such books, (ibid.) 

From the point of view of freedom of thought, so 
much made a fetish of nowadays, this view of books may 
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appear to be highly prejudiced. But this view may not 
appear ill-advised if the interest of the community is 
borne in mind. The Muslim community is a group united 
by a single ideology; the project which Islam seeks to 
implement through it cannot be implemented without 
unity in its ranks. So Islam does not want that this 
ideological unity should be jeopardised and the 
community should fall a prey to mental apostasy and 
ideological confusion. This is because the community 
cannot combat hostile forces in knowledge and 
craftsmanship until it has unassailable trust in its 
philosophy of life and its ideological foundations are 
strong. History is witness to the fact that whenever its 
ideological base began to shake, anti-Islamic 
philosophies began to assimilate it and in the community, 
instead of witnesses to Allah and the Prophet, 
standard-bearers of disbelief and atheism began to make 
their appearance. 

The stubborn attitude towards anti-Qur'an and 
anti-Sunnah books does not envisage fanatical opposition 
in the place of rationality and persuasion whenever 
ideological controversies emerge in the community. It 
envisages that the community should endeavour to remain 
steadfastly loyal to its religion and beliefs to the 
maximum extent possitble so that defiance against its 
principles and doctrines does not rear its ugly head. There 
is no prohibition of meeting the challenge of ideas with 
superior ideas. Highly informed and intellectual 
discourse should be rebutted in the same vein. Imam Ibn 
Qayyim, whose viewpoint against anti-Qur'an and 
anti-Sunnah books has already been presented considers 
intellectual rebuttal not only permissible but also 
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desirable when occasion demands and even mandatory. 

<\0 W U$J ulbvjl vA'jlJt j frtjut Jlkjl Ut 
Jb- $.Usdt 2b-L* j 2L?*s«w»j j jJij 

There is no harm in those books which repudiate 
those religions and schools of thought which are 
hostile to the Qur'an and Sunnah. They are 
sometimes necessary, sometimes desirable, and 
sometimes good in accordance with the 
circumstances. (Al- turuq Al- Hukmiyah, p.256) 

Moral Activism among one's Relatives 

It is at once necessary and important to enjoin 
goodness upon the relatives and forbid them evil but there 
is a code to be followed. Without taking these regulations 
into consideration one cannot discharge this duty in a 
proper manner. How this moral project should be 
promoted among parents, children and spouses will be 
discussed here. These relatives only have been selected 
because there is some tenderness in these relationships 
not obtainable in other relationships. 

Shariah recognises two kinds of progeny - adult and 
non-adult. The nature of the project that parents have to 
implement varies from one kind of progeny to another. 

Ihtisab of non-adult children 

What it means to enjoin Maroof and forbid evil to 
children is that they should have proper upbringing and 
they should be helped to lead life in accordance with 
Islamic teachings on attaining maturity. The traditions lay 
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great stress on the education and training of children. The 
Prophet (May Allah bless and greet him) says: 

gU u 0 jj j Jirjll Si 

It is better for a parent to teach one item of good 
manners than to donate a large heap (of dates.) 
(Tirmidhi, chapters on virtue). 

In another Tradition: 

J* J-**' J* 'aJj Jjlj Jsxil® 

There is no better gift than the gift of social 
etiquette that a parent can give to his child, (ibid.) 

The education and training of children should not be 
looked upon merely as an activity that earns merit. It is 
actually the responsibility that Shariah places upon the 
parents. In order to acquit themselves of this 
responsibility properly, Shariah has given the parents the 
right to inflict corporal punishment. That is why this is 
what a Tradition says: 

(ffe y j->'j j SjUflJb aUjl 

jl* «.lul LjJp 

Ask your children to offer prayer when they are 
seven years old and when they are ten years old, 
beat them if they are unmindful and negligent of 
the Prayer. (Abu Dawood, Kitab al- Salat) 

The Tradition refers to harshness in the matter of 
indifference to Prayer only but it applies to fasting as 
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well. (Raddul Mukhtar, vol.3, p.261) It is a compulsory duty 
for the parents to educate and train their children. 
Therefore experts in jurisprudence say that the parents 
can employ coercion to make the children read the Qur'an, 
secure knowledge of religion and learn Islamic etiquette. 

The warden of children is the parent and so it is his 
responsibility primarily to educate and train them and at 
the same time a mother has a role to play in this matter 
too. The mother of Virgin Mary prays as follows: 


(ra:e/j/J f) 


" O Lord! Behold, unto you do I vow that the child 
in my womb is to be devoted to Your exclusive 
service. Accept it, then from me. Surely You 
alone are All-hearing, All-Knowing." (3:35) 


Allama Abu Bakr Jassas comments on this prayer as 
follows: 


jdjll 4 jUIjJi yiC) JJj 

IajJj ^ AjjJUUl ‘ 7 yj ojAj 

From this it can be learnt that a mother too has a 
kind of sponsorship in the matter of educating 
her child, training and punishing it, exclusively 
reserving it for a cause, and its cultural 
upbringing. If a woman does not have such a 
right, Virgin Mary's mother would not have 
volunteered to make a votive offering. 

(Ahkam al- Qur'an, vol.2, p.12) 

Just as a father has the right to punish and reprimand 
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his son, in the same manner a mother possesses the right 
too. (Radd al- Muhtar, vol.3, p.361) 

Ihtisab of adult children: 

As long as children remain children, parents have the 
right to punish them to mend their manners but when they 
outgrow their childhood, that right is withdrawn from the 
parents because adult progeny achieves an independent 
identity like that of a stranger. That is why Ibn Abideen 
says: 

(riii/r jsQ W 

The son grown to adulthood is like a stranger. 

(ibid.) 

The scholars insist that the parents continue to have 
that right even if the children become adults. In Al- Bahr 
al- Rayiq (vol.4, p. 171) the following is found: 

£jljl OjJj 0*>U j' jTi 

(uij'rJf.JiJi/'-O 

Asbijani has mentioned that parents reserve the 
right to punish their adult (sons) when they are 
guilty of some wrong-doing. (Ai-Bahr ai-Raiq Vol.4, 

P-171) 

Apparently there seems to be a contradiction between 
the two statements but in reality there is no contradiction. 
To comprehend the two statements one has to keep in 
mind the Shariah-determined nature of difference 
between the non-adult and adult children. It is this that the 
non-adult children have no obligations and are dependent 
upon their parents. In contrast, adult sons are independent 
and have a constant status of their own and are answerable 
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and responsible for what they say and do. And so, in 
principle it is just and proper that parents should have a 
right to take their dependent children to task but when the 
children become intelligent adults and become 
independent, the parents forfeit that right. After 
understanding the principled stand, one has to approach 
the whole issue from the practical point of view which 
tells us that every child, on attaining adulthood, does not 
become capable of bearing all responsibilities. Instead, 
the child remains, sometimes, in need of further 
patronage and cooperation for a long period. For 
example, no father can compel an intelligent and adult 
son, who has clear-cut ideas on issues, to remain with him 
under the same roof. But, if the father has mental 
reservations about the character and habits of his son, 
then he has the powers to deny him permission to reside 
in a separate house and he can keep him with himself, 
(ibid.) Not only this, he has the powers to reprimand his 
son when occasion demands. That is why, Al-Durr al- 
Mukhtarsays: 

(<U*jS i ^Jl 4*1 j> Ji* lit ^U)lj) 

jltf-jt hsi £9Jd <u <L~Ji j»JtiV' 

lit 

When the son attains the power of discrimination 
and of opinion-formation, and does not need 
others’ opinions, then the father has no right to 
retain him with him. But if he is not satisfied with 
(his son’s development) and fears some mischief 
or shame, to escape from such an eventuality, he 
can retain his son with him. And if the son is guilty 
of some deviant behaviour, the father has the 
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right to upbraid him. (Ai-Durrai- Mukhtar, voi.2, p.883) 

There are circumstances in which the father is 
entitled to retain his son with him, in spite of the son's 
adulthood. Ibne Abideen says that in similar 
circumstances the same right should be extended to the 
warden who looks after the son in the absence of the son's 
father, because this is the best service rendered to the 
rights of the womb and to the elimination of evil, and the 
Shariah has ordained both. 

OL^aall ja ojS> Jj ytlkllj 

aJp jjl ja JS* ^1p j . j 

^jA Lisjl fljlP 4^9cJb f jA 

^a\\a j^uJl ^3 Juj IfrdLaj ja\ ^ 

(ssrJrJrcj^bj) 

Apparently the grandfather is like the father. In 
addition to the grandfather, there are 'Ilshat' like 
brother and uncle who enjoy the same rights ... 

This is because the elimination of evil is 
compulsory to a person who has the power to 
eliminate it. (It is compulsory) in particular to that 
person who may be put to disgrace on account of 
it. In addition, it is a very great service in the 
cause of protecting family honour. Shariah 
ordains that family rights should be protected 
and, to the extent possible, evil should be 
eliminated. (Radd al- Muhtar, vol.2, p.883) 

Just as the parents have the right to take the adult 
sons to task in certain circumstances, in the same w r ay 
some responsibilities devolve upon them in some 
circumstances. One example is given here. On the son's 
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attainment of adulthood and of the capacity to earn his 
livelihood, the father is freed from the economic 
responsibility of the son. However, if the son is not in a 
position to earn due to the pursuit of religious studies, 
then it is necessary for the father to bear the son’s 
expenses. (Al-Bahr al- Rayiq, vol.4, p.200) 

If saving the children from falling prey to seduction 
and temptation is a part of the project of forbidding evil, 
then rendering help to them in their pursuit of studies is a 
part of the project of enjoining the good. This is like 
saying that when need arises, parents have to enjoin the 
good upon the children and forbid them to do evil in spite 
of the adulthood of the progeny. 


Ihtisab of the Parents 

For sons and daughters, it is a very delicate job and 
calls for great precauton to enjoin goodness upon parents 
and to forbid them evil. If they find their parents 
forsaking goodness and committing evil on account of 
their lack of knowledge, then it behoves them to spell out 
to the parents what the rules of Shariah are and to advise 
them. Going beyond this and resorting to threats or 
corporal punishment and murder is absolutely not 
permissible. The Qur'an says: 


U*/' y jl jaj Ui ’j#3 V j V,j 

(rr:Jzt/i6) 


Do not say to them even "fie" neither chide them 
but speak to them with respect. (17:23) 

The parent's rights over children are such that if they 
kill their children, no 'Qisas' will be demanded from 


them. 
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oJjJjdfjit MdjU 

In lieu of (the murder) of the children, father will 
not be killed. (Tirmidhi, Abwab al-Diyath) 

In the same way, the son himself cannot extract Qisas 
from his father. For example, if a father kills his son's 
mother, his son's right to wreak vengeance or demand life 
for life stands automatically cancelled. 

(Alhidaya, Fath al- Qadeer, vol.8, p.2.60) 

In a battle, if the non-believing parents come within 
the range of his attack, the believing son should do his 
utmost to avoid killing them with his own hands but when 
they attack him, he will have no other alternative but to 
kill them in self-defence. 

(Ahkam al- Qur’an, of Jassas, vol.2, p.336; Al-Bahr al- Rayiq, vo.5, p.78) 

Experts in Law have written that if the parents have 
been sentenced by the Shariah court, their progeny will 
not execute the sentence. 

After furnishing these details, Imam Ghazali says: 

&Ln j*- h jZm a s-lJbl lili 

Jj hijpA Jbbr ja ^ 4j j2ju 0 s-liji 4 ) jj%u 

When it is not permitted for the son to inflict pain 
on his father through a punishment which has 
become compulsory on account of a past crime, 
then punishing his father for a crime which he is 
likely to commit in future would be more 
particularly impermissible. (ihya, vol.2, p.280) 

Quoting 'Fusool al- Alami', Allama Ibn Abideen 
writes that when a son sees his perents in the process of 
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committing a Munkar, he may ask them once to desist 
from doing so. If they heed his advice, it is well and good. 
But, if the parents show their displeasure, he should 
remain silent and continue to pray that God may guide 
them and forgive them their faults. (Radd ai Muhtar, voi.3, p.26i) 

Some scholars say that if a son sees his parents in the 
act of committing a Munkar, he should remove that 
Munkar without physically touching them. (Al- Tashree al- 
Jinai, Vol.l p.509) For example, they may be drinking wine, 
they should not be spoken to, but the vessels of wine 
could be over-turned. 

Ihtisab of the wife 

How should spouses mutually implement the project 
of Amr bil Maroof and Nahi anil Munkar? What limits 
should the husband observe? And under what conditions 
should the wife implement the duty of enjoining the good 
and forbidding the evil? The Qur'an says: 

(m^i) 

Men are the protectors and maintainers of 
women. (4:34) 

This verse makes it clear that the husband is the head 
and the wife the subordinate in the family system that 
Islam establishes. The implications in the concept of the 
husband as 'Qawwam' do not remain confined to the duty 
of bearing the economic responsibility of the wife and of 
monitoring the family maintenance but include the 
protection of her well-being in religious and worldly 
matters and the removal of her lapses in the area of good 
manners and social behaviour with the same gentleness 
with which a patron reforms the defects of his 
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subordinates. Allama Ibn Katheer elucidates the term 
'Qawwam' as follows: 

J U jfS j jjA c£l 51j*Jt jll 

C^rj*' bl 

Man is the manager of his woman. That is, he is 
the head, the eider, and the boss. When she 
grows deviant, he mends her ways. 

(Tafseer Ibn Kathir, vol.1, p.491) 

Jassas syas: 

p$A\J 4)j 5 jA-iaJ 

(rr9(_/r4JL*a)lj JadpJij j 

"Men are the protectors and maintainers of 
women." In this statement of God’s are included 
disciplining of the women, their maintenance, 
their protection, and their supervision. 

(Ahkam al- Qur'an, vol.2, p.229) 

Amr bil Maroof and Nahi anil Munkar is a duty from 
which others are exonerated if a few voluntarily perform 
it. However, if some particular person is aware of 
someone's renunciation of Maroof and perpetration of 
Munkar and is empowered to enjoin the good and forbid 
evil, then the project ceases to be Fard-e-Kifaya and 
becomes Fard-e-Ain for that particular person and he 
cannot but implement the project. 

All are aware that no one can be more acquainted with 
the merits and defects of the members of the family than 
the head and no one has more authority and rights to 
reform them than the head of the family. Keeping these 
two facts in mind and applying the principle mentioned 
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above, one can conclude that it is the real and inescapable 
duty of the head of the family to reform his wife and 
children in numerous matters which others cannot be 
acquainted with and which others cannot set right. Imam 
Nauwi, while discussing the project of enjoining the good 
and forbidding evil, says: 

jAlll * J lit US' Jj* us Ait 

AjffcjS fljjjjt AS^-jj iSji JaS'j 1' Asll jl JA 

(dic/iVV) 

In certain circumstances, Amr bll Maroof and Nahi 
anil Munkar become a personal duty and cannot 
be delegated to others. One circumstance may 
be that of a man, so stationed that he alone is 
aware of a Munkar being committed and he alone 
is qualified to eradicate it. For example, the head 
of the family sees his wife or children or slave 
committing a Munkar or being indifferent in the 
matter of upholding a Maroof, (it becomes a 
compulsory duty for him to enjoin the good and 
forbid evil.) (Sharh Muslim, vol.1, p.51) 

If a wife does not grant her husband his rights and 
impugns his authority, then he reserves the right to make 
her see reason. The Qur'an says: 

(rr:,u3i) 

As for women from whom you fear rebellion, 
admonish them and banish them to beds apart 
and scourge them (4:34) 

The husband can take advantage of the right to 
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punitive action that the Shariah has granted him over his 
wife in order to enjoin the good and forbid evil. There are 
certain conditions which he has to fulfil before he could 
use this right. He cannot violate those conditions and 
exercise the right to punish. 

(1) The husband has the right to punitive action when 
his wife refuses to have sex with him without an excuse 
validated by Shariah or impugns his authority or conducts 
herself in front of him with a sense of superiority and 
arrogance. For example, she is abusive and querulous 
towards him, plucks his beard or tears his clothes, avoids 
decoration and finery in spite of instruction and 
resources, gives away household goods defying the 
husband's will, etc. Or she is guilty of an unethical act 
like abusing someone, baring the face before unrelated 
persons or converses with them, or steps out of the house 
without seeking the husband's permission, etc. (Kanzud 
daqaaiq, vol.5, pp.48-49) 

(2) If the wife insists upon and demands subsistence 
allowance, she is well within her rights and she can insist 
upon her rights and the husband has no right to punish her 
on this score. (AlBahrurRaiq, vol.5, p.49) 

(3) If the husband resorts to domestic violence 
without rhyme or reason, he is liable to be punished, (ibid.) 

(4) There are Munkars for which the Shariah has 
pronounced certain kinds of punishment and they are 
implemented by the government and not by the citizens. 
The husband is allowed personal punitive action for those 
acts of Munkar on which the Shariah has not pronounced 
any punishment. Allama Kashani says: 

yXifi S&- 4*S (i' 
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(rrrj'rJf.giJli^jgt^Ji^) 4? jUa jj» 

Apart from disobedience, if the wife is guilty of 
any other sin for which no punishment has been 
fixed by the Shariah, the husband is permitted to 
deal sternly with her by way of punishment 
because the husband has the right to punish his 
wife in the same manner as the owner has the 
right to punish his slave. (Badai al-Sanai, vol.2, p.334) 

(5) A limit is fixed for the wife's punishment which is 
described in Hadith as \j& (a hit which is not too 

hard (Muslim Kitab al- Hajj). It is not permitted for the 
husband to go beyond this. Explaining the phrase given in 
the Hadith, Abdullah Ibn Abbas says that it refers to 
hitting with a miswak or a similar tool, and in another 
place stipulates that the hit should not be so hard as to 
break a bone. Qatada says that the hit should be such as to 
avoid inflicting a defect on the body. (Jami al- Bayan, 
vol.5, p.41) If the husband beats his wife severely, he 
becomes liable to punishment. 

jjp Up cJj lL» \i C jj 

(nrJrJe.jiJDisf) 

If the wife lodges a complaint that her husband 
has subjected her to severe violence and the 
complaint is proved, then the husband will be 
punished. (Tanveer al- Absar, vol.3, p.262) 

Scholars of the Hanafi school of jurisprudence have 
written that as a result of corporal punishment if the wife 
loses her life, the husband will have to pay 'diyat'. 

(Hidaya, with Fath al- Qadeer, vol.4, p.217) 
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(6) If the wife does not recognise her husband's 
right, the husband can advise and persuade her. If this first 
step does not succeed, then the Qur'an suggests that he 
may not share the bed with her. Even if the second step 
fails to mend her ways, then the husband can resort to. 
punishment. On the very first sign of disobedience on his 
wife's part, he has no right to take the final step. 

(Badai al-Sanai, vol.2, p.334) 

(7) Some scholars are of the opinion that punishing 
the wife can be justified only if it is expected that it will 
have a salutary effect. If there is no such expectation and 
if the husband thinks that nothing short of a very severe 
punishment will bring her to her senses, then he forfeits 
the right to punish her. In the event of those two 
alternatives, resorting to punishment will be deemed a 
disproportionate reaction on the husband's part. 

(At Tashree al- Jinai, p.516-517) 
The project of enjoining the good and forbidding evil 
has a vast scale and includes the reform of life in its 
totality, the reform of the systems of belief and worship, 
of morals and social and economic matters. Against this 
background, the right that the Shariah has given to the 
husband to punish his wife is very limited and with this 
limited right he can reform his wife in a few exclusive 
spheres only. Now the question is: When the wife gets so 
perverse as to inflict pain on her husband and to deny him 
his rights, and go to the extent of turning a blind eye to 
Allah's rights and violating the laws of Shariah, what 
should the husband do? The reply in brief is that he should 
divorce such a wife. It is because, instead of living in the 
company of an irreligious wife, it is better to seek 
separation from her. Therefore, in Al-Bahrur al-Raiq, 
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there is an excerpt from Ghayat al- Bayan: 

5' j/Lgii STjU j! y> &JL> til t<»«‘na—j 
(rr^.JrJe-iysJi/1 Jjl i jJb- ( ^ s 2sU 

Divorce is preferable when the wife throws 
tantrums and hurts, does not offer Prayers, and 
is indifferent to the Shariah's scheme of 
punishment. (Al-Bahr at Raiq Vol.3, p.237) 

Allama Abideen adds to this: 

3jUJtT SjUlt j* je& >Jt ystJaJl 

(az, p4,) 

Outwardly in addition to abandoning Prayers, 
giving up other compulsory duties is no different 
from abandoning Prayers. (Radd at- Muhtar, voi.2, p.572) 

Hazrat Abdullah Ibn Masood says that he prefers to 
meet Allah in a (precarious) state of not having paid 
Meher to his wife instead of living in the company of a 
spouse who does not offer Prayers to God. (Radd al- 
Muhtar, vol.2, p.572) [It may be noted that according to Hanafi 
scholars, the preferred opinion is that the husband can punish his 
wife for not offering salat, vide Al-Bahr al- Raiq, vol.5, p.49] 

Ihtisab of the husband 

A woman is subaltern to her husband. In the words of 
Imam Ghazali, the status of a woman vis-a-vis her husband 
is similar to the status of a son in relation to his father. 
And so, if the husband is inadvertently guilty of a Munkar, 
his wife will point out what Shariah's order is in the 
matter; if he is wantonly guilty of a Munkar, she will 
advise him. She cannot go beyond this and has no right to 
threatenandassaulthimphysically.(ihya uioom ai-Deen, voi.2, p.280) 
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CHAPTER-Xm 

REQUIRED QUALIFICATIONS 


The project of enjoining the good and forbidding evil 
requires volunteers with certain qualifications to 
implement it in letter and spirit, and with expertise while 
observing all rules and regulations. If these qualifying 
factors are not there, it will not be possible to do justice 
to the project. Some of the required qualifications for the 
project have been indirectly mentioned in the preceding 
discourses. A few additional qualifications which are 
significant are enumerated below. 


Salat 

A believer's role in the world is to enjoin the good 
and forbid evil. What Allah and His Messenger have 
ordered him to enjoin is Maroof and what they have asked 
him to keep away from is Munkar. These two 
terms-Maroof and Munkar - encompass the whole gamut 
of religion. Amr bil Maroof and Nahi anil Munkar are 
synonymous, in reality, with Iqamate Deen or the 
establishment of the religion. (The Qur'an, 42:13) Such a 
huge enterprise can be shouldered only by people whose 
lives are ethically pure and permeated with self-imposed 
Maroof. How can a volunteer wallowing in Munkar 
restrain others from it? How can he exhort others to 
uphold Maroof when his whole life is a stranger to that 
concept? No revolution can be effected by a preacher 
who does not abide by his ideals. It requires men of 
character, whose actions speak louder than words, and 
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who set an example to others. Salat (Prayers) brings 
eligibility to a believer to undertake the project, to enjoin 
good upon the world and to forbid evil. There is an 
indication to this effect in Hazrat Luqman's advice: 


j>\j squall ^4 u 


Son, establish Prayer, enjoin ail that is good and 
forbid ali that is evil, and endure with patience 
whatever affliction befalls you. Surely this is a 
thing requiring great resolve." (31 :i 7) 


Exegetes have written that Hazrat Luqman's advice to 
his son to establish Prayer implies that the son should 
perfect his own personality, turn towards God, and 
develop within himself the spirit of piety and constant 
remembrance of God. Another piece of advice to enjoin 
all that is good and forbid all that is evil implies that the 
son should invite others towards the religion, and he 
should try to train and reform them, (vide the Second 
chapter of this book) These two obligations are 
distinctive and yet there is a deep bond between them. 
Though Salat is not a precondition, technically speaking, 
for the implementation of the project, it is still a fact that 
salat enables a volunteer to shoulder the burden of the 
project. One who has nothing to do with Salat will find it 
difficult to discharge the duty of enjoining the good and 
forbidding evil. 

The fact remains that the sublime attributes and 
excellent characteristics required for the project under 
discussion emerge from adherence to Salat. The great 
project of enjoining all that is good and forbidding all that 
is evil can be implemented as it ought to be implemented 
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only by that volunteer who does not lose himself in the 
world thinkin g that it is a place for recreation and gay 
abandon but who thinks that the world is a crucible and 
who lives with the awareness that Allah will reckon with 
him for every act of his, with the aspiration of securing 
victory on the Day of Judgement through every deed of 
his and through straining every nerve for that victory, with 
the remembrance of God permeating every fibre of his 
being, and who withdraws fully and promptly from all 
those activities which fascinate people indifferent to God 
and who lives avoiding obscenities and evils totally. The 
Qur'an maintains that these sublime attributes and 
excellent characteristics flow from the fountain-head of 
Salat. Signs of the Islamic ethos emerge from Salat, lofty 
morals are cultivated through Salat. Man is gifted through 
Salat with a life free from obscenity and evil, filled with 
the remembrance of God and imbued with a passion for 
total submission to Him. This idea is beautifully 
expressed in the following verse of the Qur'an: 


/iJj J&S \j SjUJt l\ spi\ $ 


Establish Prayer. Surely Prayerforbids indecency 
and evil. And Allah’s remembrance is of even 
greater merit. (29:45) 

From this verse, it can be leamt what importance 
Salat holds for that volunteer who has jumped into the 
arena with the iron resolve to combat indecency and evil 
and to spread goodness and virtue. 

Patience 

Hazrat Luqman advised his son to be patient while 
advising him to promote virtue and prohibit vice. This is 
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to indicate the truth that the projet and patience go 
together. One lacking in patience is not qualificed to take 
up the project. Imam Razi says: 

A volunteer bares himself to persecution when he 
takes up the project of enjoining ail that is good 
and forbidding all that is evil. That is why, Hadrat 
Luqman ordered his son to be patient (in the face 
Of persecution). (Mafatih al- Ghaib, vol.6, p.578) 

This connection between the two is mentioned in 
chapter 103 of the Qur'an in which mutual counselling to 
hold on to truth and mutual counselling to be steadfast 
and patient are kept together. Counselling each other to 
hold on to truth is to tell each other to be sincere in 
religious matters. This is the work of enjoining all that is 
good and forbidding all that is evil among Muslims. 
Counselling each other to be patient is to exhort each 
other to put up with all the hardships that are inherent in 
the process of establishing and spreading Islam. This 
makes it clear how important patience is for the project. 

Imam Ibn Taimiyah's observation enables us to have 
some idea of the need and significance of patience for the 
project: 

jfi’ ja\J| 4*jI pAj jll 4iil y\ 

Allah has ordered the prophets, who are in the 
vanguard of the project for the promotion of 
virtue and prohibition of vice, to remain patient. 

(A! hisbah fi al- Islam , p.71) 

When Allah's Messengers needed patience for the 
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imp lementation of the project, how can ordinary people 
implement it without patience? 

The truth is that the job of enjoining all that is good 
and forbidding all that is evil is a formidable task, 
squeezing and sucking all the best energies of man, 
testing his power of endurance at every step, and 
compelling him to go through fire and water. This job can 
be performed only by that volunteer who has the strength 
to bear all difficulties, who has the capacity to cling to 
his religion in spite of repeated bludgeonings, who has no 
scruples to speak out the truth before the unsparing 
despot. The volunteer should be endowed with such a high 
level of indomitable courage and iron resolve that no 
power should discourage him from espousing the cause 
of truth and he should be able to confront unflinchingly 
the most aggressive and oppressive of despots. In the 
same manner it is necessary for the volunteer for the 
project to subdue his base urges and subordinate himself 
to God's commandments because it goes without saying 
that one who is incompetent in the matter of self-control 
is not qualified to reform others. The virtue of patience 
comprises all these good qualities. The volunteer in 
possession of patience will be capable of executing the 
project and executing it incessantly in the most trying of 
circumstances. One who is without patience can not 
undertake this project and if he ever musters courage to 
launch it, he will not have the required steadfastness to 
persist with it. 

Forgiveness and forbearance 

The holy Qur'an has mentioned forgiveness, the 
project of enjoining good and forbearance in a cluster in 
this verse: 
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(O Prophet!) Show forgiveness, enjoin what is 
good, and avoid the ignorant. (7:199) 


This combination proves how deeply they are related. 
The exegetes have interpreted (Show forgiveness) 

in three ways: 1) Be forgiving towards the people. 2) Do 
not raise the bar of character and practice for them and do 
not insist upon too sublime a character and conduct, but 
tolerate whatever level of behaviour they are able to reach 
without much ado and do not put them to severe ordeal. 3) 
No harshness to be used while making economic demands 
and accept whatever they are able to pay easily. (Ruh al- 
M'aani, part 9, p.146-147) It is obvious that all the three 
things have a bearing on morality. 

The Quran mentions a forgiving conduct before 
referring to what is good. This indicates that the volunteer 
becomes qualified to sponsor goodness only when he is 
at a very high level of morality. It is possible to enjoin 
what is good and forbid what is evil only for that 
volunteer who is an embodiment of modesty and 
forbearance, who is ready to forgive others’ sins, and who 
tolerates others' excesses, injustice, sarcasm and hostile 
remarks. An ill-tempered and morally inferior person is 
totally ill-equipped for the job. 

After instructing the Prophet to be forgiving and to 
enjoin what is good, the Qur'an asks him to be forbearing. 
This sequence makes it clear that in spite of executing the 
project, in the most civilized and ethically excellent 
manner, if the addressee reacts aggressively, it is better 
for the volunteer to disengage himself from him, because 
arguing with a fool will prove that there are two and it is 
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infra dig for that volunteer whose noble mission is to 
espouse what is good and eschew what is evil. 

The Qur'an is not against reasonable discussion on 
any issue. But when the other party is not intent upon 
understanding the point and dismisses every rational 
proof with insufferable insolence and obstinacy, then the 
Qur'an instructs that time should not be wasted in 
preparing a rebuttal. The volunteer should become silent. 

However, one should not conclude that "forgiveness” 
and "forbearance" imply that a deal could be struck with 
the rebels against God and His Messenger or a relaxation 
could be effected in compulsory duties from which no 
individual is exempted or that the strict observance of the 
rights, binding upon all, could be diluted. Any 
compromise or indifference in matters of this kind will 
make the entire system of the Shariah go haywire and 
every person will become a law unto himself. Forgiveness 
and forbearance are related to universal morality and 
human conduct, and not to rights and compulsory duties. 
While discussing the nature of the rules of forgiveness 
and enjoining the good, Imam Razi (Allah be kind to him) 
says: 


jj*i O’ W ja Jj&Jt 

r ~2l\ Ul <jysu Uljtfcj JbwUjI|j aJUUjl Jfa^l 

U* yj-iill p j*Jt JjUl 

jbfcsll U&1 J4-lUJi jj&Jb jjl *u U jr 

.4iaJU)l p j v- iJ ali jjWb ^Ldl 

j#jlb Jsdt ^ jbdl jpAi Ua 

aIaLmuJI J jp-i J jAj Ulj. 
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(Jiyi \j jjjuJb yl aJ aJ A^c*L«*Jtj 

4 j jtitJl (JA Jb li Ail uS j& JS* J* ^ 
j) ,*~iInJU ^ j “UJLP j* jj-osyrj i>'j 

j£ ULi& j j*Jj j«Jl» yl is^Sfl j-^asi' 

Jj^dl JUaulj jjlO( jgM ^ Cau 0^1 JbJl U&- 

(rr^(/r Jf,(^ys^Ow^Sli*) 

The rights pertaining to man can be classified 
under two categories. Either they can be relaxed/ 
ignored or they can be rigidly enforced. When 
Allah says, "Show forgiveness", this rule comes 
under the first category. In this category is 
included the rule that in financial matters too 
much strictness should not be used. People 
should be treated in a cultured manner and 

contempt and sternness should be avoided.In 

the same category comes the rule that the 
religion of truth should be preached in a tender 

and affectionate manner.. The second 

category in which rules cannot be relaxed or 
ignored applies to the order, ’Enjoin the good." 
Urf, ’Arifa and Maroofa are terms applied to any 
such act which is recognised as something 
awesome and whose presence is better than its 
absence. If the attitude of indifference is invoked 
in the matters of the second category, and there 
is no enjoining of the good, and the truth of the 
matter is not revealed, then it will mean that a 
move is afoot to distort religion and eliminate 
truth. It is obvious that such a move is not 
acceptable. (Mafatjh al- Ghaib, vol.4, p. 347) 
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Ibn JareerTabari says about "avoiding the ignorant": 

o ijfi jf- ojiU 4j\i <o dll \y>\ jlT jlj 

J*P ji?tjPtJUJ ftgJp JA JU»-b AflUJ 

i, i, 

dJb _yjT jaP j dll J?- 4jp (»Jrljit 

0 a ) 

Even though this is Allah's advice to the Prophet 
(May Allah bless and greet him) to avoid (the 
ignorant), this is actually Allah's teaching about 
good manners to mankind. He wants us to 
tolerate that man who practises injustice and 
oppression towards us. It does not mean that we 
should be complicit with that man also who 
prefers to be non-compliant in the matter of 
upholding God's essential right. It also does not 
mean that we should be neutral towards that man 
who does not believe in Allah and Allah's 
oneness because such a man is at war with the 
Muslims. (Jami al- Bayan, part 9, p.98) 

Sincerity 

The very soul of any activity is sincerity. In the eyes 
of God, those deeds, regarded by the world as great, carry 
no significance if they are devoid of the spirit of 
sincerity. That is why, the volunteer, who implements the 
project of enjoining the good and forbidding evil, should 
repeatedly re-examine his motive - whether it has any 
impurity in it, whether his sincerity has been impaired, 
whether he aims to get some other thing besides Allah's 
pleasure. 

The project is a yeoman service to religion and a 
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source of blessings to the participant. A greater source of 
blessings can not be imagined. The project blesses those 
volunteers who are embodiments of sincerity and who 
lose themselves in the pursuit of Allah's pleasure, and 
who aspire for no other thing than victory on the Day of 
Judgement. However, there is no gainsaying the fact that 
preserving unalloyed sincerity in the project work is a 
formidable task. When a man stands up as a spokesman 
for truth before huge and milling crowds, when 
innumerable people read his writings, when he suffers 
imprisonment for the sake his religion, when he 
fearlessly throws the gauntlet before the forces of evil, 
when the reports of his service to religion, of his 
unflinching steadfastness, and of his sacrifices are 
circulated far and wide, when the tongues wax eloquent in 
paying glowing tributes to him, there is a grave danger of 
the desire for reputation, fame, and public applause 
emerging within him. After the emergence of such a 
desire, it might be that the project may become beneficial 
to the addressee but the volunteer who initiated the 
project will definitely be deprived of the beneficial 
result. As a matter of fact, if the volunteer is bereft of 
sincerity and not motivated by God's pleasure, then his 
preaching and exhortation will not produce any salutary 
effect upon others too. Mulla Ali Qari says that the 
project can yield result and secure God's help only if the 
person involved in it is endowed with sincerity. This is 
what he says in his own words: 

oj^do' jjji 

4&jr A j>* ajus j laU* o-u 
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AmjU 2L*?*Jlj iaji ^ 6ja\ if-lklj 

^UU ^j feiLfi j£uJl <U J jjij j~&i Ui<3 AatJgj 

\ \ * 

an o’ yw 

A very significant stipulation is that the volunteer 
participating in (the project of) enjoining the good 
and forbidding evil should discharge his duty in 
all sincerity. His object should be to make God's 
religion prevail and God's word dominant, and to 
make humanity subservient to God's 
commandments. At the same time he should be 
free from the desire to hog the limelight, to get 
name and fame, and to pamper his ego and 
temperament. If his act is true and if he plants 
himself on the spot of sincerity, then without 
doubt he will get help and Munkar would 
disappear. Allah says, "If you aid Allah, He will 
come to your aid and will plant your feet firmly." 

(47:7) (Al- Mubeen al- Mueen, p.193-194) 

The volunteer must never forget that the Messengers 
of Allah made their advent only for the project that he 
now espouses and that Prophet Muhammad (May Allah 
bless and greet him) and His companions were associated 
with it and so if he does not possess a little semblance of 
the sincerity which characterised the Prophets and their 
companions, then he is not qualified to be their heir. If 
anyone implements the project, outwardly he is executing 
the prophetic mission, but his work will be devoid of that 
animating power which distinguished the prophetic 
mission. After explaining the model code that governs the 
implementation of the project of enjoining the good nd 
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forbidding evil, NizamuddinNishapuri says: 

Jpjii Ijj tbj Oj j UUjI JS* 

5j£jJt «JL» j <3LiU—j AJL^aJl 

6Jta jjJL&tjit AiUlflS-j c. - Ai* 

All this should be done powered by faith and 
motivated with a desire for Thawab, and not 
approbation, reputation, and for the satiety of 
some psychological and physical purpose. It is 
because this project was the official duty of the 
Prophet (May Allah bless and greet him) and of 
the rightly guided caliphs after him. 

(Gharaib al- Qur'an, wol.4, p.31-32) 

The project of enjoining the good and forbidding evil 
is implemented for a lofty ideal. The ideal comprises the 
supremacy of God's word on God's earth, the domination 
of God's religion, the subservience of man to God, and 
the emancipation from falsehood. This is a sacred ideal. If 
this project is carried out without sincerity, it is possible 
for the volunteer to feel self-satisfied, it is possible for 
him to receive glowing tributes in this world, but it is 
futile to expect any recognition and reword from God. 
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